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FOREWORD 


In this work the late Professor Prabhat Chandra 
Chakravarti attempts to give a historical outline of the 
doctrine of Sakti in Sanskrit literature. Owing to his 
premature death, the work is not completed. It has not 
had the benefit of the author's revision. Even in this 
fragmentary condition, it bears evidence of the author's 
delicate scholarship and careful discrimination. I have no 
doubt that it will be found very valuable to all students 
of Indian religion and philosophy. 


S. RADHAKRISHNAN 
28-6- 40 
Calcutta. 
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PREFATORY NOTE 


The following pages contain a posthumous work of 
Dr. Prabhat Chandra Chakravarti, M.A., P.R.S, Php. 
Kavyatirtha, Asutosh Professor of Sanskrit, University of 
Calcutta. This constitutes the introductory instalment of his 
proposed comprehensive investigation into the Philosophy 
of the Tantras. Dr. Chakravarti died when the work was in 
the press, with pages 1-112 printed off and the remaining 
portion in proof or manuscripts. It is issued in the form 
in which it was left by the author, without any additions 
and alterations, as a humble tribute to his memory. 
Though the work is not actually complete, it is complete so 
far as it goes. The learned author proposed to summarise 
and elucidate the views of different branches ef Indian 
Literature regarding Sakti. But the cruel hand of death 
snatched him away when he had almost finished the work, 
with only a small, but highly important, section left to be 
treated. It is a pity Dr. Chakravarti was not spared to 
give a finishing touch to his work by writing the chapter 
on Sakta Tantra literature and by recording his concluding 
remarks. But the labours of the late lamented scholar will 
be amply rewarded if the work serves to direct the atten- 
tion of students of Indian Philosophy to the need and 
possibilities of a through and comparative study of the 
philosophical doctrines of the Tantras. 


A short life-sketch of the author with special reference 
to his literary activities is given below : 


Dr. Prabhat Chandra came of a family of Brahmin 
Pandits of Vikramapura in the district of Dacca, He 
was the fourth and youngest son of Pandit Ram- 
manikya Vidhyabhusana. He was born on April 7, 
1890. 


He received his early education at the K. L. J ubilee 
School of Dacca wherefrom he passed his Matriculation 
Examination in 1910. He then joined the Jagannath 
College and passed the Intermediate Examination in 

' Arts in 1912, 
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He graduated from the Dacca College in 1914, 
standing first among successful candidates with 
Honours in Sanskrit. He took his M.A. in Sanskrit 
(Group A) in 1916 again occupying the first position 
in his group. 


Soon after passing the M.A. Examination he was 
appointed a Lecturer in Sanskrit in the St. Xaviers 
College where he worked only for a few months after 
which he joined the newly constituted Post-Graduate 
Department of the Calcutta University as a Lecturer 
in Sanskrit. He held this latter post for about J7 
years till he was appointed Asutosh Professor of 
Sanskrit in September 1934—a distinction which he 
could enjoy barely for a year, for he died on 2nd 
September, 1935, at the early age of 45. 


It was his connection with the newly constituted 
Post-Graduate Department of the University which 
had took upon itself the noble task of encouraging 
advanced research work, that fostered in Dr. Chakra- 
varti a spirit of research. Actuated by this spirit he 
set himself to a critical and systematic study of the 
grammatical concepts of the Hindus, as well as the 
philosophical outlook of the Tantras. The results of 
this study are reflected in mumerous papers written 
in English, Bengali and Sanskrit, some of which were 
elaborated in one or other of his three separate books, 
including the one issued herewith. In recognition of 
his grammatical studies he was awarded by the Uni- 
versity of Calcutta, in quick succession in 1921 and 
1924, the Premchand Roychand Research Studentship 
and the Doctorate of Philosophy. 


A list of the literary productions of Dr. Chakravarti is 
appended herewith. 


CHINTAHARAN CHAKRAVARTÍ 


Bethune College, { 
June, 1940. 
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INTRODUCTION 


‘To offer an exhaustive interpretation of the doctrine 
of Sakti is really difficult, if not absolutely impossible. 
One can hardly pretend to do full justice to a subject like 
this. Relating, as it does, to the region of both mind and 
matter, the doctrine of $a4/; comprises within itself a 
vital and a comprehensive problem that has been aecorded 
a remarkable place in Indian literature. What we propose 
to do in the following pages is mainly to show how the 
problem of saiti presented itself to the various schools 
of Indian thought, and how particularly a respectable 
section of Indian religion came to worship éakti as 
Divine Mother or Supreme Godhead. 


The sources from which materials haye been drawn 
in building up the edifice of śaæktivāda comprise, in a sense, 
the whole range of our ancient literature. The Tantras, 
specially the śākta-tantras and the Puranas ave among the 
noteworthy branches of our literature that particularly 
provide by far the largest amount of materials as are 
necessary for making a thorough-going enquiry into the 
various aspects of saktivdda. 


Sakti is a mysterious thing: it seems to be more 
divine than mundane. Considered either as a distinct 
category of thought or as an inherent property of matter, 
Sakti is an entity about the existence of which nobody . 
feels any doubt. It is at once the essence and life of all 
things. Šakti has both visible and subtle forms. While 
the phenomenal world unfolds to our naked eyes the 
visible workings of Sakti, the domain of intellect evidently 
shows the subtle operation of internal stimuli acting 
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upon the mind. Switi makes its presence felt everywhere 
in nature. Normally it comes to our apprehension 
through the operation of causes, movement of bodies, 
manifestation of energy and soon. But this is not all that 
we have got to say about salti. Sakti is believed to be the 
conscious element that dwells in us all. There is a plane, 
sublime and mystic, where sakti reveals itself as Pure 
Consciousness (para samvit) and appears as the benign 
Mother creating and protecting the whole world. This 
universal motherhood of śækti is, in particular, an aspect 
that has rendered Sakti-tattva so impressive and agreeable 
an idea as to commend itself at once to all humanity. 
There is evidence to believe that $a, either as the Great 
Mother or the Goddess of Victory, was worshipped by most 
of the primitive peoples in days of yore. 


Saktaism, like Saivism and Vaisnavism, is one of the 
ancient religions of India. The worship of Sati as a 
supreme divinity has long been in vogue in this land. It 
cannot, however, be definitely stated when the śækti-cult 
came into existence, and how the different manifestations 
of sakti developed into deities of popular worship. It is 


no doubt true that the personification of sakts was already. 


an accomplished fact. when. people took to éakti-worship 
in its present form. One will find more than one abstract 
deity in the polytheistic religion of the Vedas, but none 
of them, we believe, could in a later period come into so 
much prominence as sakti. The conception of sakti as 
all-powerful Divine Mother is essentially Indian and can 


be traced back to a much older period than that of the 


Puranas and the Yantras. Some goddesses are mentioned 
in the Vedas (Agnayi, Vàk', Ida, Rudrani and others), 


1 Vak and Sarasvati are found to have passed into deities (see R. V., 


VIII. 100, 11. and A. V., v. 25. 6). Yüska derives the word Sarasvati as 


referring to both the goddess and ihe riyer so called. Ya ig often called - 
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but there is no evidence if they could command regular 
worship just like the different embodiments of Sakti’, viz., 
Kali, Durga, etc. One cannot, however, regard this 
embodiment of sakti as the creation of Pauranic mythology, 
since the names like Kali, Karali and Uma (as the 
daughter of Himalaya or one of golden complexion) are 
to be found in the authentic Upanisads?. The name 
Ambika together with that of Rudra also occurs in the 
Vedas’. i 


The Vedic hymns disclose a primitive mentality— 
a mentality of subordination and helplessness—which 
induced the people to glorify the forces of nature and 
to sing in praise of those elements over which they 
had no control. Finding themselves exposed to all the 
whims and freaks of nature, the primitive people were 
compelled to invoke the mercy of Fire, Water and 
other mighty forces of nature for the obvious reason 
of their own protection. These powerful agents (prahyta- 
Sakti) afterwards developed into devatas and became 
in no time worthy of popular worship. Men in the 
very dawn of their religious awakening seem to have been 
alive to the existence of the spirit behind the panorama 
of nature. This awareness was not without its effect. 
Nature with all her strange phenomena made a deep 
and peculiar impression: upon their untutored mind. 


devi (Vágdevi) in the Rgveda. The Atharva Neda dg mentions such goddesses 
as Subhag& devi and Madhumatt devi. : 

1 Most of the Vedic gods havo their female consorts. But’ those that 
‘are mentioned as the wives of Rudra or Siva became pre-eminently the objects 
of worship in later times. While Narayani or Laksmi represents the Sakti 
of Visnu and Brahmini that of Brahman, Rudriyi, Bie ini, Ambika, eto, are 
regarded as the Sukti of Siva. ` 5 

2. Mundakopanisad, 1. 2.4. and Kenopanisad; 3. 12, 


3. ga à eq AUT VE GuTRARERT— Va jasaneys Samhita, 3. T. > 
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What they felt within was the awful presence of a 
divine power presiding. over everything, visible and 
invisible. Thus, what we call ‘Worship of Nature’ is 
not absolutely childish or insignificant from the Indian 
point of view, because it represents a type of religious 
fervour that seems to have been based upon the recognition 
of the supremacy of saiti. That all phenomena are the 
working of an invisible power isa very old idea of Indian 
theology. Indians had early grasped a truth—the truth 
that whatever we see around us is a vivid display of 
$aktj. Our attempt will be, as far as possible, to elucidate 
this truth. 


Saktaism, as we all know, stands upon the solid 
rock of saklivada, interpreting śákti as the highest 
principle and as the only reality in world-process. The 
doctrine of sakti and all that has been said about. it 
afford an extensive field of study. Very few doctrines 
seem to have received so much intensive and. elaborate 
treatment at the hands of.Indian thinkers. For an 
adequate study of Saktaism, one must make a compre- 
hensive survey of the doctrine of Sakti in all its bearings. 
As Saktaism is essentially connected with the doctrine 
of sakti, we think it profitable. to give an analysis of 
saktivada. An exposition of this doctrine will reveal 
to us a.dynamic: world in which éekti plays the most 
important róle. 


Sakti is the root of all. Nothing exists that lies 
beyond the domain of sakti. "The saktas in their introspec- 
tion have recognised only one substance, viz, sakti 
which is considered to be the ultimate world-stuff out 
of which things are born and shaped. Sakti is the 
potent factor that moulds the universe and causes all 
sorts of diversities. This assumption brings us to a vital 
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point by doing away with the duality of matter and 
spirit as well as of cause and effect. The so-called division 
of entities into inert and intelligent is of no consequence 
to those who are trained to look upon everything as the 
manifestation of sakti. The doctrine of sakti thus removes 
all barriers that have conventionally kept the two realms 
of thought separate from each other. 


The domain of science has opened the gate of a 
kingdom where $a not only reigns supreme but makes 
itself felt in all vividness. Every advance in science has 
been a distinct step towards. a better realisation of the 
parts played by śakti in all phenomena of nature. The 
doctrine of sakti is being interpreted, though in a 
different line, by the rapid progress of science, and it 
is nob unlikely that this interpretation will once go a long 

. way in strengthening the sublime conception of sahti. 


Science is gradually reaching a stage in its analysis 
of matter where sakti bids fair to be the ultimate basis of 
all things. What exists behind the subtle region of 
electrons or protons, and what finally accounts for the very 
life of all organisms will be once explained as nothing but 
sakti. To demonstrate this fundamental truth is sure to 
be the crowning success of all scientific investigations. 
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DEFINITION AND SCOPE 


Although we have not yet dealt with the different 
forms of śækti, and particularly with the most important 
aspect of sakti as revealed in the sakta-tantras, the 
foregoing discussions seem to have brought us to a stage 
where we can attempt to give a definition of sakti, 
however provisional and tentative it might be. It is 
difficult to define precisely what Sakti is. First, because 
the notion of sai is purely an abstract one. Secondly, 
we can hardly think of sakti independently of objects 
that exhibit it; it is matter itself and not its inherent 
or natural power that usually comes to our vision and 
leaves its impression upon the mind. We shall find, 
as we proceed, that saiti is not pure abstraction but 
distinguishable and definable on its own merits. It is 
also possible to conceive Sakti in isolation from objects. 


Looked at from different standpoints, : sakti will 
appear to have various connotations. ‘he common- 
place way of defining sakti is this: sa/ti implies the 
activity of matter or the inherent power of objects. It 
is the same as force which is exhibited by things under 
certain conditions. Sakti is also said to be the power that 
is necessary for performing or producing something. A 
thing evinces its dormant sakti while it is in the way 
of transforming itself into a new phenomenon. What we 
call kārana (cause) is nothing but an object having the 
power of producing an effect. But we should remember 
that to define Sakti either as force or energy, power or 
strength, does not fully bring out the sense in which sakti 
is generally understood by the $a&as and other schools 
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of Indian thought. The. commonplace definition would 
rather take us very far from the true perspective of sakti. 


Sakti is defined by some as the very nature of a 
thing'. One school of thought has gone so far as to declare 
that sakté is the ultimate essence of all things, making 
all that we perceive mere images or embodiments of Sakti’. 
Some have recognised sakti as a distinct category of 
thought like substance and quality’. To some, on the 
other hand, Sakti is not a separate entity detachable from 
the substance in which it inheres, but is only an inseparable 
property of matter. There are others who have made 
no distinction between Sakti and éaktimat (Sakti and the 
thing that possesses salti)". 


The above, as we have reason to believe, is only 
a secular interpretation of Sakti as opposed to the 
spiritual one.. According to this matter-of-fact view, the 
utmost we can say about sakti is that it is simply the 
property of matter, and consequently devoid of all spiritual 
significance. ‘There seem to be generally two forms of Sakti, 
namely, cif (spiritual) and «cit (material). ‘The former is 
related to the mind and the latter to the inert body. 


The connotation of the term śækti is so complex and 
multifarious that a definition cannot be so ingeniously 
framed as would apply to all cases. The existence as well 
as importance of sakti is admitted by all but there is 
some difference of manner in which the notion of sakti 
has been generally expressed. Sakti, as we shall find, has 
been variously denominated in different departments of 
science and art. Though the exact term does not actully 


- 1 Wag ear (aeauqma—5 apta padirthi, 56. 
2 This is the view held by the grammarian. 
s Prabhakara and the author of the DaSapadarthi. 4 
4 The Samkhya view of Sakti ( anena: ) 
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occur everywhere, every department of knowledge has 
used some such words as would unmistakably convey 
almost the same sense as śakti. 


To give.a few examples. The biological science 
has used the word ‘vitalism’ or vital power instead of 
sakti. To the Vaisesika paramāņu, described as ‘the 
subtle but active element without form,' is as good as 
a kind of Sakti ; to the chemist saiti means the active 
atom that enters into the constitution’ of matter; to 
the physicist saiti is either energy or moving electrons 
that constitute the ultimate nucleus of matter; to the 
psychologist sakti signifies stimuli that act upon the 
mind ; to the Buddhist ś«kti is the same as perfect wisdom 
(prajniparanita) ; to the yogins and mystics sakti implies 
that spiritual power by virtue of which individual souls get 
themselves united with the Supreme Being; to the idealist 
Sakti means consciousness; to the rhetorician sakti is 
synonymous with poetical genius? ; to the Agamika sakti is 
identical with pratishd or fash of divine light (wisdom). 


The scope of sali comprises both the internal and 
the external world. Mind is a great centre of śakti, 
and the operation of sakti within the sphere of the mind 
is not less perceptible than the display of śakti in the 
outer world. Our account of śaktivāda will not be 
complete and worthy of serious study till the spiritual 
aspect of $a; is prominently brought to light. Cit-sakti, 
as we shall see later on, is Sakti par excellence, acit- 
Sakti being only a grosser modification of it. Acit has 
to be dependent on cif in so far as the manifestation 
of its activity is concerned. Though endowed with Sakti, 


things that are inert cannot exert their inherent power 


1 fada: Aaaa WTA: —Septapadirthi, 103. 
2 qf: egere [See q: demain; —Kaoyaprakasa, Kir, 3. 
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unless and until they are set to work by something that 
is cit or conscious. ' 


Cit-sakti in its all-embracing aspect found a beautiful 
expression in the sdkta-tantras. To the Saktas sakti is 
divine : it is called Pure Consciousness (caifanya) and 
Supreme Power (part Sakti) that lies in and out, and 
regulates the world-mechanism making itself felt every 
moment through all our efforts—physical and mental. The 
Tantras have exalted Sakti in the highest possible terms, 
and have personified siti in the shape of the Great Mother. 
The $àkía creed, as postulated by the Tantras, tends 
to make the world an embodiment of Sakti. Šakti is said 
to be the ultimate reality that lies at the background of 
all phenomena. It is held that things have their origin in 
Sakti and dissolve into the same on the destruction of their 
finite forms. Sakti is eternal and infinite, having neither 
beginning nor end. It is often styled adya sakti, i. e., the 
primordial power out of which the world has evolved. 


The main point in which the Saktas have differed 
from others in their outlook on, and interpretation of, śakti 
is sufficiently clear. The Saktas have assigned to sakti a 
far-reaching significance, maintaining a position not compa- 
tible with the idea of those that look upon śakti purely 
from a secular point of view. The doctrine of $a, as 
expounded by the Tantras, comprises in itself a great 
principle of spiritual life and brings us to wider issues and 
stirring revelations. The whole world, it is maintained, is 
the manifestation of sakti : all that we see is made up of 
Sakti ; all that moves and breathes is a display of Sakti. 


1 gea wea aAA mia —Haridäsa on 
Kusumāñjali, Kar, 3. Of araad ath Jaama aA ee eq 


Samkara under Brahmasütra, 2, 2. 1. 


2A. 
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Sakti, as we have been contending all along, has both 
transcendent and immanent character. Theré is an inex- 
haustible stock from which evolves all that possesses 
power. Ifa synthesis of all phenomena, whether dynamic 
or static, were ever possible we would have certainly 
found out a region of absolute sakti—a region where Sakti 
is free from all limitations of time and space. This will 
lead us to the conviction of a Being so perfect and complete 
as to possess all varieties of $a. He is rightly called 
sarvasakti and paripurna$akti' by the Vedantin. Fulness 
of power is said to be an outstanding feature of his 
Lordship. The Saiva teachers have raised the position 
of gakti to a great height by postulating the theory 
‘ama sq SIAR (the whole universe is verily the 
manifestation of sakti)?. The same proposition is main- 
tained by Bhartrhari while he states that the world with 
all its diversities is composed of the subtle units of sakti 
( $aktimatra)? . 


Closely connected with this proposition is the view- 
point of the Tantras. It is emphatically asserted that 
the mahasakti transcends the limits of time and space, 
and that the visible world is only a materialised reflection 
taken from sekti that permeates all. When we speak of 
the dependence of matter on gakti and ordinarily perceive 
that all matters involve some degree of sakti or activity, 
we come round to the point from which we started, viz., 
Sakti lies at the root of all. 


Knowledge is as much a $a as nescience is. While 
the former acts like a Sakti by illuminating the mind and 


1 aRt aa a deaeda ef quist aeqrefaasat—S. B. under 


Brahmasütra, 2. 1. 24. 
2 Varttika under Sivasütra, 6. 


* RNANA AENA: (—TGLyapadiya, 3,2 (Südhana- 


samuddeáa). 
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widening the bounds of experience, the latter exerts itself 
not less forcibly by hiding the truth from our vision 
(Gvarana-sakti) and causing the distraction of the mind 
(viksepa-sakti). What obscures our vision, that is, prevents 
us from having a true perspective of things, is generally 
called maya-sakti. Though it has no independent existence 
of its own in a transcendental sense, müya is held to be so 
very indispensable a thing that the Lord cannot translate 
His scheme into action without its assistance’. 


A lofty conception of Sakti as we have just reviewed 
came to act upon the religious susceptibilities of the 
Indian mind. This all-pervading aspect of Sakti with the 
deep impression it left upon the religious attitude of life 
gave birth to a system of sacred faith—a faith which claims 
Sakti as the highest divinity and counts the largest number 
of adherents in its fold. Sakti was conjured up with 
all reverence and devotion. Time came when Sakti as 
the Benign Mother began to be worshipped in various 
forms by a large section of the Hindu community. A 
sacred and serene atmosphere, favourable to the growth of 
the éalti-cult, was thus gradually created in the proverbial 
land of religions. The worshippers of Sakti are supposed 
to be living in a world where Sakti is the sovereign ruler. 


What we often forget in estimating the nature and 
importance of Sakti is its essential aspect. A pure vision 
resulting from sadhana is said to be necessary to grasp the 
ultimate nature of sakti. Sakti is not a lifeless abstraction 
or a grosser kind of kinetic energy : it is what constitutes 
both the subjective and the objective world of ours. ‘The 
mind, as we have already pointed out, with its triple func- 
tion of thinking, willing and feeling, is a great centre. of 


; a frac far Aane we ed Aaf, ufmfüqen qeq wrergmnt — 


$, B, under Brabmasütra, 1. 4. 3. 


CC-0. ASI Srinagar Circle, Jammu Collection. Digitized by eGangotri Siddhanta Gyaan Kosha 


12 DOCTRINE OF ŠAKTI IN INDIAN LITERATURE 


Sakti; and it is therefore aptly described as manana-sakti!. 
Though found in a substance, inert as we call it, $a 
means a living force—the spirit that moves in us all. 
One that dwells in all in the form of cit or caitanya is 
considered to be the perfect type of śakti?. He is said 
to be the repository of infinite and incomprehensible 
power (acintya-sakti), there being none to overrule or 
overcome Him’. 


The entire fabric of science, we may be emboldened 
to assert, is based upon Sakti. Heat, Light, Electricity, 
Sound etc., which constitute the main features of physical 
science, are phenomena that manifest sakti in various ways. 
Energy, whether potential or kinetic, is nothing but sakti. 
The very conception of matter takes us at once to the 
consideration of éakti. Newton’s theory of gravitation, 
which has of late been reduced to a Law of Geometry by 
Prof. Einstein, serves to illustrate how ʻan attractive 
force (Sakti) operates between. all particles of matter.’ 
The distinguished Professor has, however, done away with 
Sakti or force by introducing a space-time theory (geometrical 
concepts) in order to explain the motion of bodies. To the 
saktivadin, we should remember, time and space (dik and 
kala) axe reducible toa form of éakti that permeates all 
spheres of existence*. It cannot, however, be denied that 


1. Mana and cit are very often respectively called manana-Sakli and cit- 
Sakti in the language of philosophy. ‘Power of the mind’, ‘soul-force’ and 
‘will-force’ are similar expressions indicative of the various functions of Sakti 
within the interna] region. The drift is that all faculties, external or internal 
behave in such a way as if they are capable of being expressed in terms of Sakti, 

2 fara: quippc quer saeamarend iI—Sonbepatariraka, 

3 'acintya-Sakti' is one of the six attributes that are applied to the 
Supreme Lord : 

aaqa gaea: eaaeaar facras: | 
mfaccaufea faeitrfafasrr: wergvgrfa esed u—Vayupurina. 12. 31. 

4 Bhartrhari seems to be one of those Indian thinkers who have visualised 

everything as materialised form of Sakti, In his philosophy time and space 
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atoms in their very structure, combination and movement 
exhibit Sakti. The doctrine relating to the indestructibility 
of matter brings to the Hindus nothing more than the fact 
that the essence of éakti is never liable to destruction. 
It is the form that changes, but the essence remains 
always intact. 


Now it will be our attempt to elucidate the ways in 
which Sakti has been delineated by different systems of 
Indian philosophy. One will find from the subsequent 
enquiries that the doctrine of éwkti has been mainly 
approached from two different standpoints, namely, material 
or grosser (acit) and spiritual or higher (cif). Sakti in its 
material aspect represents the capacity retained by a body 
for doing some kind of work. To use a scientific expression, 
Sakti is both potential and kinetic energy. It is matter 
that is supposed to be the vehicle of sakti, but there is still 
a higher level from which sakti might be viewed as the 
essence of all things. What pre-eminently appealed to the 
Süktas is this sublime aspect of sakti. 


are treated as Sakti (Cf. araafnyattetat:—Vakyapadiya, 1. 3. and ufea 
qvuqq—3. 3.). Kriyz that pertains to things is also termed Sakti ( fmf 


zemaear urea emafasq—Helarája ). 
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Let us starb with the earliest period of Indian litera- 
ture and see how Sakti appealed to the primitive mind. Sakti 
occupies a considerable place in Vedic literature, particularly 
in the characterisation of gods. Indians, in a sense, have 
been worshippers of Sakti from the very beginning of their 
religious consciousness. Nothing excited their greater 
wonder than the inscrutable display of $a; allaround. The 
deities before which their forefathers bent their heads - 
in all solemnity and to whom they offered their prayers 
were objects possessing wonderful power so much so as to 
rouse a feeling of deep reverence in them. ‘The hymns 
of the Vedas may be studied as a genuine expression of this 
type of religious zeal. The first gods invoked by the Vedic 
seers were the resplendent Usas and the shining Sun, each 
exhibiting considerable activity or power, the former by 
dispelling the darkness and the latter by illuminating the 
world and infusing the very life into all creatures. The sun- 
god is a positive source of immense power, his appearance 
in the sky makes the whole world pulsate with life 
and energy. ‘This is a fact that accounts for the sun-god 
being described as the soul of the movable and immovable 
world’. Another god that made his powers felt in all 
vividness is Agni. Vak, the vehicle of communicating ideas, 
is a power that rises from within. The ysis have not only 
spoken of và? as a creation of the gods, but denominated 
it as devi (goddess). Vak may, therefore, be fitly called a kind 
of Sakti, since it serves one of our most essential needs, All 


to qud MA SHTSEGCUWa—heveda, I. 115, 1. 
2 qd arare cateat Aaen quat agfa i—hHgveda, VIII. 100, 11. 
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faculties, whether external or internal, all that functions 
within or without, might be explained as different aspects 
and manifestation of éakti. The pulsation of life, as is 
exhibited by all animals, is nothing but a manifestation of 
Sakti. We can go further and say that the movement 
as well as mutual attractions of bodies are simply due to 
the operation of sakti. All that happens shows only the 
unfolding of ésakti. Expressions like prama-sakti' (vital 
power), duddhi-sakti (power of intelligence), va-$akti 
(power of speech), iccha-sakti (power of will), jrana-sakti* 
(power of knowledge) etc. will serve as best examples 
to bring home the fact that each and every form of 
activity is capable of being interpreted in terms of $a&ti. 


The devatis described in the Vedas are all embodi- 
ments of sati. Each and every god represents a kind 
of power which is peculiar to- him. Particular functions 
have also been assigned to each of them. Indra, for 
instance, is a powerful god, being disperser of clouds 
and wielder of thunderbolts. Any deed that requires 
considerable strength for its accomplishment is said to 
be the work of Indra*. How one and the same god 
(Varuna) assumes different forms by virtue of Sakti has 
been stated in an exceedingly beautiful way*. The 
güyatri is intrinsically a hymn that eulogises the sacred 
power: (savitur varenyam bhargah) whereby savity guides 
the intelligence of all sentient beings'. Visnu is another 


1 Bbartrhari has particularly referred to these two forms of Sakti— 
«em ms ar seat sa gat AARATI u— V akvapadiya, 1, 118, 

9 In the Saiva philosophy Siva is described as the composite of triple 
fakti, namely, knowledge, desire and action. 

$ WD EDS Aapa RAPRA qq—Nirukta, VIL 10. 

^ «aun araia a fet wala mae! waar wpeateafoqur 
af a geqt ear aufa seat RAA u—Atharva Veda, XIII. 3. 13, 

s The Tripuratapinyupanisad has explained the gdyatri from the 
standpoint of Saktivada, ` 
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mighty god whose wonderful powers are narrated in 
highly eulogistic language’. If godhead brings with it any 
idea of superiority or greatness, it is certainly due to our 
fond supposition that gods are infinitely superior to us in 
power, and that they are masters of our destiny. It is sakti 
that has made the gods what they are. Their claim, 
to speak the truth, to our reverence rests upon this ground. 
Naturally we are inclined to show respect to one who 
is in possession of a greater amount of Sakti than we 
are. In this natural inclination or spontaneous attitude of 
the mind one will find the true beginning of sakti-worship 
as portrayed in the Vedic hymns. Quite in keeping with 
the noble utterance of the Lord? we may be allowed to 
say that, all that is great and sublime, mighty and 
magnificent, charming and wonderful, is only the manifes- 
tation of sakti. The greatness of divine power has been 
the main theme of a hymn of the Rgveda. 


The foundation of saktivida was thus laid in the 
Vedic hymns. The main structure only remained to be 
constructed by the Puranas and the Tantras. We tried to 
see how Sakti was first recognised by the Vedic seers. 
It was early felt that some amount of potentiality—some 
invisible force setting everything to motion—lies behind 
the veil of nature. 


The wonderful power of the gods was often styled 
müyà in the Rgveda. Hymns that are addressed to Indra 
contain abundant references to méyd. Indra is said to 
have assumed various forms through the influence of 


facta i da sata a: naan fait waif | Reveda, I. 154. 1. 
? aq ae faq wed sttagitata ar 
anan cd AA s Waray U— Gi, X. 41. 


3 Rgveda III. 55. 
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. maya’, and he is sometimes called māyāvin?. The 


possession of maya or supernatural powers accounts for 
the superhuman activities on the part of the gods. This 
is not the proper place to enter into a lengthy discussion 
as to the exact nature of maya and the relation in 
which it stands to the Supreme Being. It will suffice 
here to say that suya is the greatest of all saktis that 
are said to repose in the Infinite*. 


Maya, as we shall see later on, is a power of 
Brahman which is inexplicable. In spite of its apparently 
uncompromising character māyā is said to belong to the 
Great God. But maya, we should remember, is subservient 
to Him. The scriptures enjoin that ‘He is the Lord 
who has māyā under His control’ (a £xitwg3t art). But 
in the higher plane of spiritual experience all contradictions 
and inconsistencies cease to exist. In the Upanisads maya 
has been identified with prakyti—the primordial matter, 
and one that owns it has been styled mahesvara (the Great 
Lord)‘. Maya is generally held to be the supreme cosmic 
principle : to the Vaisnavas it is vaisnavi śakti* ; to the 


1 gegt manfa: eT faa—Reveda. VI. 47. 18. 

2 This epithet is even applied to the almighty God. In order to 
maintain that Brahman is the conscious cause of the world, Samkara has 
denominated Brahman as mahd@m@ya, that is, one that possesses great maya 
(Ved. sūtra, 2. 1. 37.). Elsewhere he states frankly that the Supreme Lord 
is capable of assuming máyámaya-ripa for the benofit of his favourite devotees :— 
eA TATA PRT AMAT ed aT —under Ved. sūtra, 1. 1. 
20. The idea that God plays the part of a great mayavin (magician) seems to 
have been very popular with the Hindu philosophers. Cf. ‘qarag «Wmamu-— 
Kusumafijali, 2, 2. 

s Samkara's conception of Brahman is the conception of One that 
possesses infinite power ( aaa eget qUIadeqmrededH, ). 

4 aig sata ferem J RERA I—Svetatva, 4, 10. 

5 cd aural nRa — Markandeyapurana. 
ae amu aa Al Aart qsurdt T |—Laksmni Tantra. 
firn: amerang mat: qia \—Ahirbudhnya Samhita, 9, 11, 
A3, 
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Saktas it is mahamuya or supreme power ; to the Saivas it 
is Sakti inseparable from the Lord ; to the Naiyàyikas it is 
sahakari-$akti' or the power that helps God in His infinite 
varieties of actions. In the $éakta-fantras Amt has been 
accorded a unique position. It need not be said that maya 
has exactly the same connotation as sakti. Brahman in 
its nirguna aspect is said to be devoid of all qualities, that 
is to say, it is capable of doing nothing unless and until 
it comes in contact with maya. We find it expressly 
stated in the Upanisads that the Supreme Lord assumes 
manifold forms by means of his association with Sakti or 
maya. No doubt the Supreme God is all-powerful ; but 
we must say that it is $a that confers upon Him all 
kinds of qualities and makes Him determinate (vyakta) 
from a stage that defies all imagination (avyakta). 


We have already said that the Vedic seers were 
conscious of the existence of sakli, particularly in their 
outlook on gods. The so-called devi-sukta (Rgveda, VIII. 
7. ll) is explained by the upholder of the saktivada in 
such a way as to force upon our attention the miraculous 
revelation of sakti. This sakta is calculated to give us 
a lofty ideal of sakti. It is emphatically stated that all 
different types of deities have their origin in gakti, and 
that they are all guided and regulated in their respective 
works by.a stupendous form of potentiality. This is not, 
however, confined to the sphere of divinities alone. Sakti 
reveals herself everywhere, in things finite and infinite, 
material and spiritual. A small electron as well as 
the solar system in its infinite dimension is but a manifesta- 
tion of Sakti. This is a universal principle—unerring 
and inviolable. 


1 ENT SESTÍGIRENHT Ara Seater: —Kusumafijali 1. 21. 
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Turning to the Upanisads we find a detailed inter- 
pretation of the doctrine of sakti. The Svetdsvatara, 
among others, has given in clear terms the fundamentals 
of the doctrine. What comes first to be decided is the 
question relating to the ultimate cause out of which the 
world might have evolved. As is usual in connection 
with such a discourse, as many as four doctrines, namely, 
the doctrines of Time, Nature, Fate and Accident,! were 
put forward by way of tentative solutions of the problem, 
but none of them proved sufficient to the inquisitive mind. 
The sis had no other alternative than to depend upon 
pious meditation as the best instrument of getting into 
the ultimate truth. The truth actually flashed upon 
them and they visualised sakti lying hidden at the core 
of all causes?. Sakti is, so to speak, the final cause of all 
causes. Sakti is divine and is equated with the supreme 
reality. It is further stated that the supreme power 
of knowledge and action is natural with Brahman’. 
The same Upanisad has gone further to formulate a very 
important point which we find so carefully developed in 
the $akta-Lantras, namely, one and the same God assumes 
various forms by virtue of His association with $a. 
The Brahmasütra (2. 1. 30.) also speaks of Brahman as one 
who is associated with all kinds of sakti. Samkara observes 
that the evolution of a world so wonderful would have 
been a sheer impossibility but for the existence of an 
equally wonderful power in the Supreme Godhead*. He 
has also quoted érufos in support of his proposition. 


1 ata: exurat frafaae ear — Soctitoatara, I, 2, 
3 gama aa aE Eon, cit, 
5 quer ukaga a da enaa maaa sI—op, cit, 
4 agh a agar Ragat Aaaa qarfa—op. cit. 
s en eut Aaaa ARAA Aena gra t—5.B. 
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The famous éruló (tadaiksata') on which is based 
the Vedànta-sutra, 1. 1. 5, gives us a hint as to the volition 
or iccha-sakti on the part of Brahman. The creation of the 
world was preceded by actual deliberation. Brahman’s, we 
mean saguna Brahman’s, desire (saikalpa) was powerful 
enough to bring forth the world of names and forms. 
The great Designer proceeded to create light, water etc., 
aided by nothing but his infallible desire. This expression 
of desire, which is somewhat analogous to hamakala 
as depicted in the Tantras, represents the first evolution 
of Sakti from Brahman. To the Sàktas sakté is not only 
the creative principle of the universe, but one that takes 
back everything unto itself (agga: Naama eN ) 
at the stage of utter annihilation. Creation and dissolu- 
tion, we must remember, show respectively the evolution 
and involution of Sakti. 


There are other Upanisads and ancient treatises where 
the doctrine of Sakti found a more concrete and suggestive 
expression. Though its antiquity and authenticity might be 
doubted by scholars, the Tripuratapinyupanisad furnishes 
us with a detailed account of Tripurasundari or Srividyà?. 
It has all the semblance of a work on the Tantra. 
Mention is here made of $éri-cakra, kāmakalā, mudrā and 
kaula. Moreover, a couple of r%s has been explained 
entirely from the standpoint of saktivida. This serves to 
give the śaækti-cult a Vedic character. By offering an 
exposition of the gayaír; in the light of Saktivada, this 
Upanisad has clearly shown how Sakti-tattva and Brahma- 
vidya might be interwoven with each other. ‘Tripura, the 
primordial embodiment of éaiti*, is said to be the great 

1 Chandogya, VI. 2. 3. 
2 The attention of the reader is drawn to the following texts on Srividyà: 
—Tripurarahasya, Prapaficasara, Saundaryalahari, Sritattvacintamani, etc. 


5 Inhiscommentary on the ‘Lalitd-sahasranama-stotra’ the celebrated 
Tantric scholar, Bhaskararaya, has taken great pains to prove that Srividya 
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divinity that has given birth to the world of existence, 
the god savity being identified with sakti (Tripura'). The 
Devyupanisad or Atharva-sirsopanisad, as the very name 
implies, belongs to the Atharva Veda. It resembles the 
Tripuratapini in having to do with contents that relate 
directly to the personifications of Sakti such as Durga and 
the like. This Upanisad has mentioned such embodiments 
of Sakti as Durga, Mahalaksmi, Sarasvati and Vaisnavi. 
Sakti is depicted here as Brahma-svaripint and not as 
mere activity of matter. On an enquiry made by the gods 
as to her identity, the Supreme Goddess said : ahamakhilam 
jagat (I am the whole world). This answer put into 
the mouth of Devi is fraught with great significance, 
because there is nothing that lies beyond the jurisdiction 
of Sakti. A few Vedic verses? have been incorporated 
in this Upanisad apparently to bring out the antiquity of 
the sakti-cult. We feel tempted to reproduce in extenso 
the verse in which a beautiful description of the magna 
mater has been given : 


amai quur squedt 
Adai mireg EMI 
gii i aoi mwm— 
ASUMI REA d TA: UI 
Obeisance to the Goddess is also made in equally 
beautiful language : 


at gii gini ai gums i 
amr ani demisit l 


(Lalita) is an ancient deity to whioh reference is found even in the Vedio 
literature. 


: afagataafata we wrfuped afaer sep ql wat wen! qa 
fagu arf d. fagu TAa 1— Tripuratápini, 


3 Rgveda, VIII. T. 11, and IX. 100. 11. 
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To be firmly convinced of the divine aspect of sakti 
it is necessary to remove certain confusions and misconcep- 
tions. While we describe sakti as Brahma-sakli or 
Brahmavidya, one should not misunderstand that we are 
making any distinction between the two (sakli and 
Brahman), as we often do in ordinary cases.. Moreover, 
this way of associating Sakti with a substratum will not 
be conflicting with the monistic ideal of the Upanisad. 
The theory of ‘non-difference between sakti and saktimat? 
will lend strong support to this view. Sakti, as we have 
seen above, is Brahman itself and not a separate entity 
only pertaining to Brahman. The Upanisads as well 
as the sdakta-tantras have made śakti and Brahman 
inseparable from each other'. Sakti is called éivasama- 
vayint (naturally associated with Siva) by the Suaivas. 
This znseparableness is the key-note of saktivada?. 


All kinds of vidya fall under the category of sakti’. 
Vidya classified into par& and apar& comprises the entire 
range of knowledge*. Sakti has been designated vidya 
or, more properly, para vidya, in ou? ancient literature. 
It is the all-illumining divine knowledge which helps one 
in grasping the ultimate truth by opening the inward 
vision. Sakti is virtually the same as Brahmavidya and 
constitutes the main theme of the holy scriptures ( a¢4 
aiaa àa: ). "The same idea has been elucidated by 
the greatest Vedāntin. By the statement ax dst Wert aud 


1 SuSE AS WOHIN: | 
frarat STATEA feaa ux a aqa: i Liùgapurāna. 
2 qeaETeaHRIIEqHITWRITTREI I—Tattvapraláta, 2. 7, Cf. commen- 
tary thereon : 


Bea qa afe: anaha | 
* Aa amea A Na: faa: SERT: UEM SE l M rkandeya- 


gurütja, 
4 Mundakopanisad, 1. 4. 
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aa ul Aawa Samkara purported to place Srividya over 
the head of all the Vedas. In the Lalitasahasranama 
we come across such epithets of Srividya as vedavedya 
(knowable by the Vedas) and vedajanani (mother of 
the Vedas). The Zan!ras have turned vidya into a 
living personality. Vidya does not figure there only 
as an impersonal abstraction but comes to our notice 
more prominently as a positive embodiment of éahtt. 
That the ten manifestations of Sakti go by the name 
of vidyā isa well-known fact. The Lingapurana' defines 
vidya as the highest form of consciousness (samvit). 
To comprehend everything as the manifestation of Soul 
is held to be the saving knowledge that dawns upon a 
being after a long course of sadhana. Vidya and avidya 
are said to be two forms of the Goddess, the former being 
the cause of liberation and the latter that of bondage?. 


The assumption of saiti or a female divinity as the 
supreme personality is likely to give rise to some confusion 
and  misbelief?. To conceive Brahman in a feminine 
form may be to some a curious sort of unjustifiable 
conviction. But this is absolutely childish. Because 
the question of gender or sex cannot arise at all, so far 


- as the Supreme Reality is concerned. The Great God is 


said to have divided Himself into the twofold aspect of 
husband and wife’. He is both male and female*. The 
word Brahman is used in neuter to impress upon us 
the nirguna aspect of the Absolute. 


1 spears dfafaaatad fa aem I— 
2 fraa fa aont Ze se ttf faa | 


TRAT gad agaa qud ga: u—2De: vibl/tgavata. 
3 Sir John Woodroffe: Preface to the * Kémakalavilasa.’ 


4 a minm Far TW: ofa We SIEUT. Brhad2ranyaka, 
1.4.3, i FAH EAE A gestssraq | 
a are aeat @ AUAA, NH: — Manu, 1. 32, 
5 ed ae cd Garafe ca FAR a ar FAT —Soetasvatara, 4, 3, 
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It is quite evident that the Yoga system acknow- 
ledges the supreme importance of ś«kti in more than 
one way. First, let us turn our attention to the signi- 
fication of the word yoga itself. To define yoga as 
‘skilfulness in work’ (karmasw kausalam') is to admit that 
yoga implies only a kind of Sakti. This implication is 
made clear by ordinary experience. Again, to explain 
yoga in terms of union or unification also carries with 
it an idea of sakti. The aim of yoga, according to the 
Tantras, is to identify the individual soul with the universal 
one. One cannot, it is true, get oneself united with 
another, if one be wanting in the requisite amount of Sakti. 
We ean hardly conceive of the immensity of sakti that is 
required for the sacred union of the individual with the 
Supreme Being. Lastly, considering the definition sugges- 
ted by Patafijali, we find that yoga is de facto a device 
which confers upon one the power of restraining the 
various functions of the mind. Thus, whatever definition 
might be accepted, the connotation of the term yoga 
always seems to involve $a. 


The Yoga system has indirectly referred to the 
supreme Sakti or all-knowing power of Jévara. The very 
word J$vara implies the existence of śakti in God. His 


The Sztasamhita as well as the Puranas speak of Sakti as what represents 
the half of Siva's divine person (qeX MARI wet Aeri ) 
The Supreme Being is in essence the same as Sakti, His body, naturally free 
from all impurities and mundane elements, being called sakta (i.e. composed of 
fakti ) by the Saiva teachers. 


1 pu Hg when, 2. 50. 
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glories and power of knowledge are said to be eternal 
( adat: ) .Purusa is characterised as an omniscient 
Being'. This attribute, we should remember, does not 
apply to anything else. To speak of God as an all- 
knowing Being is to assume that he possesses sakti or 
infinite wisdom. Nobody equals Him in knowledge and 
power. The first and foremost characteristic of Zsvara is 
that all knowledge and glories have their culmination in 
Him?.  Vacaspati has interpreted the aphorism tatra 
niratisayan sarvajiabijain as what purports to show that 
jiüna-$akti (power of knowledge) is an essential feature 
of Gods. He is called sarvajita, since he possesses that 
superhuman type of knowledge which is considered to 
be the criterion of  omniscience. He is not only 
omniscient but is also full of all kinds of activities. He 
creates the world not for himself, but for the enjoyment 
of all creatures. 


Mention is also made of cifi-sakti which is held -to 
be identical with purusa. It is maintained that cifi-$akti 
represents the real nature of purusat. When all 
mental functions are dissolved, purusa is said to assume his 
svarüpa, i.e., he becomes the same as Pure Consciousness. 
Vacaspati calls it subtle and eternal, for it never deviates 
from its own nature’. This interpretation of cili-sakti 


1 QOneis called sarvajia if he happens to possess all knowledge in its 
perfection. Tho Saiva system has also applied the same attribute (omniscience) 
to Siva :— " 

G em edfafegu: ?—Mrgendra Tantra. 
2 qu RUNAIRE U Ws, Aageafara gfa—Vyisa-Bhisya. 
F; a NC 

s faaet Wet aaa smear mai ala 1 

It isto be noticed here that Vacaspati has also referred to kriya-Sakts 
pertaining to God. Siva, as we have already pointed out, is held to bea 
combination of threefold Sukti, viz. knowledge, volition and action, 

^ eqequfast age fafaufraar saei—VyisaBhisya under Yoga- 
sutra, 1.3. 


5 «generat faf: eaeqrevqad | 
A4. 
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comes nearer to that of the ŚSāktas. Reference is also 
made to Sakti in the last aphorism (purusarthasinyaniiir 
guntniin pratiprasavah kaivalyan svarupapratistha vā citi- 
śaktiriti) in order to show that kaivalya or final liberation 
of the soul means only the pure revelation of citi-sakti 
which is devoid of all associations. 


It is again said that sakti is one of the six attributes 
of the mind'. The human mind, like all natural 
objects, is also liable to various changes (parināma). 
Sakti as a mental faculty is not, however, visible to our 
naked eyes; it is understood by inference arising from 
the comprehension of gross matters. Vacaspati has spoken 
of gakti not only as a property of the mind alone, but 
has also described it as the subtlest stage of all things 
that are produced’. 


Sakti has been called inert and conscious according 
to the nature of the substrata in which it inheres. 
Things, either inert or intelligent, are all found to display 
some amount of sakti or activity. A pitcher, for example, 
exhibits a kind of activity when itis made to serve the 
purpose of fetching water. But this sakti is said to be 
different from one that is displayed by intelligent beings. 
A distinction has, therefore, been made between jada-$aktà 
and cetana-sakti on the basis of the quality of things. 


The aphorism svasvimisaktyoh® etc., has directly 
made mention of two kinds of Sakti, namely, sakti as 
pertaining to the object under observation (dysya), and 
Sakti as belonging to the beholder (drastr). The former 


1 aani: RAs sau! Gaa fused web gu 
afstat: \\—quoted by Vyäsa under Yoga-sütra, 3. 15. 


2 weg erat ruta gea ael we, CERA | 


è Yoga-sutra, 2, 23, 
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is called inert since it is associated with prakrti', and 
the latter is termed conscious inasmuch as it belongs to 
purusa which has consciousness as its very nature. The 
union between prakrti and  purusa is also said to be 
consequent upon the operation of sakti?. Again, asmita 
has been defined as an unreal way of identifying drk-sakte 
(purusa) with daréana-$akti (buddhi). From this false 
identity arises our pain. Vyasa designates this power as 
bhokty-sakti and bhogya-sakti respectively. 


Next we turn to the yoga-sakti or the power 
derivable from the practice of yoga. The Yoga system, as 
we all know, has laid considerable stress on the various 
forms of sakti to which yogins are entitled by their mystic 
process of sadhanü. The third section of the Yoga-sutras* 
has dealt with the supernatural powers that are attainable 
by the practice of various processes of yoga. The yogins 
are generally believed to have a vision of the super- 
senstious world where everything has a touch of divine 
beauty’. The practice of yoga is said to confer upon à 
yogin such miraculous éakti as to enable him to bring 
the whole world under his control. 


Man hardly knows the immensity of the extent to 
which his mind may develop under a systematic practice 
of the mental concentration and self-restraint. It is laid 
down with all emphasis that one who knows the actual 
relation between the space and the body through the 
concentration of the mind is blessed with the power of 


eq en x aga afer qin aefafa—Vioaspati. 
2 «uet: da uf eqaieudi— V yasa-Bhasyo, 
8 Vibhüti-pida. 


4 This is populary known as yogaja-pratyaksa which is desoribed as a 
form of super-sensuous perception. 
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moving freely in the sky’. Similarly, one can acquire 
the power of entering into the body of another person 
by removing the barriers which have encompassed the 
mind within the corporal mechanism’. ‘There are many 
other similar siddhis described in the Yoga-sūtras. 
Undeniable is the power that results from the practice 
of yoga. The yoga-sakti is as much a-reality as the 
positive power evinced by potential herbs and sacred 
incantations. The author of the Saàmkhya-sutras seems to 
have unshakable faith in the miraculous powers derivable 
from yoga (amfagaisarafiafgaareriar—Sam. sütra. 
5. 129). 


It should be remembered that all these powers have 
their origin in the mind. They come from within and 
not from without. Mind is the reservoir of infinite sakti ; 
it requires only a course of spiritual discipline to get 
one’s mind so fully developed as to work miracles. The 
practice of yoga generally aims at the enhancement of 
the mental power through the help of deep concentration. 
The mysticism of yoga has so much fascination for the 
Indian ascetics that it has been seriously cultivated in 
India from time immemorial. The practice of yoya seems 
to have been an outstanding feature of the spiritual 
culture of India. It is believed to have the power of 
making a yogin recipient of the drsa jiana (sacred know- 
ledge) and heavenly bliss. 


We cannot close the discourse on yoga-sakli without 
a reference to kundalini-sakti which is of so great import- 
ance to the Indian gyogins. Though the term wal does 
not particularly occur in the so-called Yoga-sutras, there 


1 VYoga-sütra, 3, 42. 
2 Op. oit. 3. 38, 
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is no denying the fact that we often come across an 
elaborate description of it in the Yantras and treatises 
dealing with mysticism. „Kundalini, sometimes called 


kulakundalini, is the power of consciousness (cif-sahkti) that 


is supposed to be lying in the miladhara in the shape 
of a sleeping serpent. The Tantraràja! has identified 
it with jiva-éekti, i. e., the vital power sustaining the 
body. It is said to be luminous like lightning and 
considered to be the final source of all intelligence. From 
it rises the life-breath of allanimals. Samkara, the great 
yogin, has referred to this sakti in his Anandalahari’. 
The yogins are said to cultivate the mystic process of 
awakening the kundalint so as to make it pass through 
the spinal chord (susumna) till it reaches the Supreme 
Being seated on the thousand-petaled lotus (sahasrara). 


io gne quier | 
star: SENEN cera GS TU 
Wesen: faa Aare fet: \—Lantraraja, 30. 64. 
? gare eat ate sinunt 
caue gear eafüfa gears guRupt i— 
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Now we proceed to consider the Samkhya view of 
Sakti. It must be stated at the very outset that sakte 
as a divinity or as a spiritual power does not find expression 
in the Samkhya system, where, so to speak, we have only 
a commonplace view of Sakti, i.e. sakti as an active 
force or ability (residing in matters) that manifests 
itself by the production of effects. What is meant by 
saktasya $akyakaranat! is that an efficient cause ($.e., a 
cause possessing saktz) produces only that effect which 
it is competent to do by its very nature. A lump of 
clay, for instance, has got the power to make a jar and 
not a piece of cloth. These arguments go to prove that 
a cause contains in itself the power of producing an 
effect consistently with its nature or sakti. Sakti, as 
Vacaspati holds, is comprehended only by the observation 
of effects?. Sakti is neither visible nor tangible ; it is 
grasped through a mode of inference only. 


The Samkhya doctrine of causation is further 
explained by the expression Saktitah  pravrite? which 
means that an effect evolves from a cause as the result 
of its activity*. This is a fact of universal acceptance. 
According to the satkiryavadins, the production or 
manifestation of the effect suggests the pre-existence of 


1 Samkhya-karika, 9. 

2 RA amadanan Tattvakaumudi under Sām. Kārikā, 9. The 
same view was expressed by Vacaspati under Yoga-sūtra, 2. 93. It is further 
stated that Sakti as efficiency of matter resides in the substratum of an efficient 
cause :—f&T SIR: Mea’ | 

8 Samkhya-karika, 15. 


A GUTEN: ara qas zia faga Tattvakaumudi, 


M Tres 


A En tap 
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the effect in the cause, of course, in an indiscernible 
state (avyakta). The rudiments of effects are believed 


to be existent in the causes prior to their manifestation 
as such. 


The authors of the Samkhya-sitras and Vrtti have 
in many places alluded to various kinds of sukti.* Avidya 
or nescience is described in terms of Sakti ( ferri 
frage) and it islaid down as one of the cardinal tenets 
that purusa which is free from all associations cannot 
virtually have any connection with the avidyd-sakti (power 
of nescience). Again, difference of Sakti has been 
recognised in order to defend the multiplicity of sense- 
organs?. It is maintained that sense-organs in their 
respective functions exhibit different kinds of Sakti. 
Effects cannot be variant and different unless there is 
difference of Sakti in the causes that operate. Reference 
is also made to physical power?, and it is postulated that 
éakli that lies in a subtle form in all beings may, by the 
force of combination, give rise to such a great power as is 
necessary to carry a large piece of stone. Small indeed 
is the power of à thing when taken by itself, but it 
can by combination with ‘similar things perform a work 
that requires à good deal of strength. A. cotton-fibre, 
for instance, though of little capacity by itself, becomes 
powerful enough to bind a big elephant when it is made 
into a rope in conjunction with others of its kind. 


1 Samkhya-sütras, 5. 31-33 (adheya-Sakli), 43 ( nija-Sakti . 

2 Op.cit. 2. 24. WRN HAA quem. 

s Op.cit 3. 22. qr aufer: ufaget AHEM eur, teet quet RATS 
graan agfea— Prts. 

© Opoit. 5 130. «eq eau RaRa cer wines 
agi aeqat eR ATT AS sequi sad— «tti. 
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To sum up : everything is endowed with its inherent 
sakts which becomes evident whenever something evolves 
out of it by way of causal sequence. All efforts and 
energies are due to the operation of Sakti. The principle of 
causation which is followed by the evolution of the universe 
bespeaks the manifestation of dormant śakti. Prakrti, 
as conceived by the Samkhya, is an inexhaustible stock 
of manifold $a. It is said that prakrti keeps mahat 
and other tatfvas always powerful and active in their 
respestive fields by a perennial supply of sakti! In 
whatever direction we cast our glance, we find a 
majestic display of sakti. There is, according to the 
Sunkhya view, no difference between sakti and the 
substance that possesses it?. Reference to the power of 
pradhüna is made more than once’. 


A few words more about prakrti. Prakrti, as 
understood in the Samkhya system, is the unconscious 
(acetana) primordial element which accounts for the 
whole creation*. It has sometimes been identified with 
miya'—a term frequently used by the Vedantins in the 
sense of illusion or negation of reality. Their likeness 
or identity rests upon the fact that both of them 
serve to hide the truth from our vision, that is to 
say, prevent us from realising our own selves. It 
should be particularly remembered that the Sakta litera- 
ture has assigned to prakrti a different significance 
altogether. There is a wide gulf of difference between 


1 afar fa—Sam. Sūtra. 1. 132. 

2 wf: | 

s sura aga: On. cit. 5,8, 

4 Vedantins have, however, set aside the causality of prakrti on the 


ground of its unconsciousness. ferai GRASS fe Xi RE 
under Ved. Sutra 2, 2. 2. . 


© qug aga faerenifasi q AAT, \—Svetaéyatara, 
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the Samkhya and the sakta interpretations of prakrti. 
The one, though eternal, is “unconscious and exists for 
no other nobler purpose than the enjoyment of purusa, 

while the other is held to be consciousness itself 
(cit-svarupa)' and regarded as the supreme active principle 
(mahasakti). To the Saktas what is called mila-prakrti 
(primordial substance) is the same as adya éakti (Original 
Power). By pradhàna Samkara in his Prapaiicastra has 
not only understood that primordial stock of energy 
wherefrom the trinity of gods was born? but has in 
clear terms shown the identity between pradhina and 
mahüéakti (Supreme Power).* The same idea of prakrti is 
to be found also in the Paficaratrügama.* The sakta- 
tantras seem to have borrowed the term prakyti from 
the Samkhya but employed it to denote their highest 
divinity. 


1 qqdaemeqt aramet faat a atafe i— Devibiigavata, 
AAAA ALANEN: GT HATA AAATAATA (—Prapaiicasira, 1. 2. 
s garafafa arargat ERA aera \—Op. cit. 
4 qaam ANTA :— 
spear a safe: Sat wears fafa | 
aang AgaraearacdHeanfahet: u 


1 


Ab. 
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The Mimümsakas have acknowledged safti, though 
not strictly in a spiritual sense. They have taken sakti to 
be a separate entity. Sakti is said to be manifold in its 
nature and is different in different things. It has both 
eternal and non-eternal aspects. To the Mimamsakas the 
cause of a phenomenon is something that possesses Sakti'. 
A lump of clay, for instance, is said to have the power of 
producing a pitcher and so on. A cause in the course of 
producing its effects shows unmistakably that it is in 
possession of some sort of sakti peculiar to itself. A thing 
is called karaka or hirana (cause) because of its possession 
of sakti or activity. Here we find the real basis on which 
stands the doctrine of causation. 


Sakti, though not comprehensible by ordinary sense- 
organs, comes to our cognition through the process of 
arthpalti*. The Mimamsaka standpoint is as follows? : 
the assumption that fire has the power of burning follows 
from the fact that we cannot explain the positive function 
of fire without reference to its particular activity'. 
Similarly, Inference and Analogy also serve to strengthen 
the assumption of sakti on the basis of arthapattà. 


A strong opposition to the aforesaid view was raised 
by the Naiyayikas who could not persuade themselves 


1 Particularly Prabhakara and his followers hold this view. 

2 Arthipatti is a kind of proof or source of knowledge accepted by 
the Mimamsakas. It is a sort of implication or assumption deduced from the 
given circumstances, 

SENS A B 3 

s pt gA ama uereeppet ute peA aE- 
aaar UAE EA Tarafigitii. * 

4 qu Semqufimr atacatafa: AAAA AETA A- 
gaen ag eTextfeee at —Nv2vamarijari, 
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to believe in the existence of sakti as a separate entity. 
There was consequently no room for éakti in their 
enumeration of categories of thought’. To sum up 
their arguments : $a? is nothing but the very nature of a 
thing ; it is just like an inseparable property of a thing. 
The power of burning (dahita sakti) is not virtually a 
different thing from fire itself. We can never think of 
fire irrespective of this power which is its very nature. 
Fire without the power of burning is against all human 
comprehension. Tire and the power of burning are one 
and the same thing". 


Sakti being imperceptible by sense-organs (atindriya) 
was not recognised by Jayanta Bhatla. It was on this 
ground that he rejected ar(Aapatti as a kind of pramana 
(evidence) that would go to prove the existence of sakti’. 


The Mimamsakas seem to be in full agreement with 
the grammarian when they emphatically lay down that 
there could be no idea of haraka (grammatical case) unless 
Sakti is recognised‘. In their philosophy vyapar« (action) 
has the same implication as Sakti, and consequently we find 


1 Sakti, to be clear, is not a substance, because it is not tangible, 
TRE HON requi: SAMY TAcaTA—Taraiigins. 

2 Manifestation as well as disappearance of activity goes to prove the 
existence of šakti. Fire, as we all know, has the natural power of burning 
which remains intact as long as it does not come in contact with things that 
would arrest its natural activity. It is said that fire loses its power or Sakti 
whenever some kind of herbs or metals are placed before it. 


s ma ceaatagaa: RRRA NA STET: QUAE eh TARA 
qaan fefe ga i 
ETETE mri MEHTA ESI 
a fe awaited am RAAT N 
Ny@yamaiijari. 


4 ay ATRL IAA A SECA eit, 
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no reason why both of them should be maintained for 
nothing but superfluity’. Vydpara as well as Sakti is 
comprehended through the products that result from 
their operation?. Jayanta Bhatta concludes with the 
observation that if there be anything like imperceptible 
Sakti, it must come within the scope of inference and not 
within any other mode of pramaga?. 


The Mimàmsakas and the Naiyàyikas are at variance 
in their outlook of $a. The former has understood 
Sakti as the inherent power of a thing, while the latter 
has explained the same in terms of JAüranatca, $e. the 
function or property of a cause.  Haridása in his 
exposition of the Kusumaijali (karikās 5-7) has referred 
to their respective -views concerning the nature of $a. 
Here he has not only dealt with the position of the 
Naiyayikas but has also thrown considerable light upon 
the Mimamsaka point of view. He has, first of all, 
presented before us the standpoint that tends to defend 


1 gru mnsa RRA: RARA HARANA PAITA: 
gauaren — or. cit. 

2 The author of the Mahabhisya has also spoken of kriyz in the same 
strain :— 

frat aana REN 1... AAAA [ Pan. già ] | 

5 waecdfa ar RARA faumi—Nyayamaiijarz. 

4 It would be a positive mistake to suppose that the Naiyayikas have set 
aside the very conception of Sakti. What they have actually done is that instead 
of Sakti they have used the term k@ratatva which means the same thing (the power 
of a cause). Indeed Sakti is not recognised as a different thing (padarthtntara), 
but it appeals to the Naiyayikas as the property or function of a cause. 
K4ranatva, to be clear, is a quality (Sakti) by virtue of which a thing becomes 
the cause of a consequent, Kérayatva which is thus synonymous with Sakti is 
found to be the very nature of a cause. Udayana had no arguments to prove 
the negation of Sakti. What he has done is to show the identity between sakti 


and Hiratatoo (“ara wf Um cana, a fafa, aa RAA) WU, 
a fe at eu XIÍSERT Ud afea | asat afe ? ANUAR —undor Kusum- 


āñjali, kar. 1. 13). Karanatva actually means the activity of a cause, 
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Sakti as a separate category of thought. Sakti, according ` 
to the Mīmāmsakas, is a separate thing altogether ; 
it seems to be manifold in different individuals, being 
eternal in things permanent and non-eternal in things 
temporal. "Things that are eternal like time and space 
have their sakti permanently associated with them. In 
aecordance with the view held by another school of 
Mimàmsà, Sakti, viz., the power of producing fire, as is 
exhibited by straw, metals, etc., is an eternal entity 
and no one can deny its existence’. 


In opposition to the atheistic doctrine that, ‘all 
phenomena are accidental’, the Naiyayikas have advanced 
counter arguments to show the reverse of it, that is to 
say, ‘nothing happens without a cause.’ Now the activity 
displayed by a cause in the course of producing its 
effect is called by the Naiyayikas ha@ranatva and not 
simply éakti as comprehended by the Mimamsakas. ‘The 
main contention of the Naiyayikas is that the oneness 
of function or the production of the same effect by 
various causes, as contemplated by the Mimamsakas, 
has but little justification from the standpoint of Logic, 
because different causes are not supposed to produce 
the same effect. 


Tt is found that fire is produced by different causes 
such as straw, stones, wood etc.; but it cannot be held 
that fire generated by straw is the same as is produced 
by a stone having contact with the rays of the sun. 
What we mean to say is that results are bound to 


ifa tread aean are RA aR “fret feda ar safe 


wat wage” |  Haridüsa under K. kar. 1. 5. 
? aglagan gura frefütfster RERA J aaao. cit. 
s gare enfe a frere, |\—Kusumatijali, kar, 1, 6. 
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vary, if their causes are different. As straw, wood and 
stone are things that differ from one another by their 
very nature, they are not supposed to be competent 
to produce the same kind of fire in their causal aspects, 
That there lies a good deal of difference among various 
kinds of fire (as produced by straw, wood and stone) 
isa matter of ordinary perception.’ The conclusion to 
which the foregoing arguments lead is that, ‘sahts 
that gives rise to fire’ is not one and the same in 
all cases.* The Naiyayikas were, therefore, compelled 
to acknowledge ‘difference in kind’ with regard to 
the effect and to this difference (vaijalya) they attributed 
kétranatva or the real function of a cause, without making 
separate room for Sakti in their whole discourse on 
causation.? As a matter of fact, we must look upon 
straw as the functioning cause of ‘fire generated by 
straw’ (larga vahni). This is all right. But are we not 
to recognise sakti when we attempt to ascertain the cause 
of fire in general? “No”, say the Naiyayikas emphati- 
cally. Fire of all denominations, it is held, is caused 
by light having different varieties of hot touch.’ This 
is how Sakti as a separate thing is done away with by 
the Naiyayikas.* 


1 anast sre erqfugu—Horidisa under K. kir. 1. 5. 

2 aff a EP E Erst uA SIE: ped aqi aad uaaa —loc. cit. 

s aana quifasremaravdas Aaa loo. cit. 

4 A stone is the main cause, so far as the ‘fire from a stone’ is concerned. 
An association with the sun's rays serves only as an auxiliary with regard to 
this particular variety of fire. 

s afgarared ofa fasmdtateupemua ist ug gupu—Haridasa under 
Kusumaitjali, kar. 6 

6 Gaùgeśa in his Upam/na-cintima discussed at length the plausibility 
of including Sakti and SadrSya within the scope of pad?rtha and ultimately 
rejected them. Hoe has shown the untenable features of those arguments on 
the strength of which Prabhükara and others tried to defend them as additional 
categories. The author of the Muktivalt has followed in the wake of Gavgesa 
In excluding these two from his sevenfold category. 
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Sivaditya, a teacher of the later school of Vaisesika, 
has defined sakti as the nature of dravya (thing). He. 
seems to have made no distinction between substance and 
power. Sakti, to speak the truth, is not a quality 
inhering in a substance, but it implies the very nature 
of a subtance. 


Sakti or active force makes its existence felt in 
various ways. The Mimümsakas have referred to a 
commonplace instance. It is generally found that fire 
has the power of producing burning sensation or that 
of reducing everything to ashes. But under certain 
circumstances fire is found to lose its natural power. 
There are two kinds of stone: one the presence of which 
helps combustion (wttejaka-mani) and the other that arrests 
combustion altogether (pratibandhaka-mani).* Now this 
appearance and disappearance of burning power, due to 
the presence and absence of those two kinds of stone, goes 
to demonstrate the existence of Sakti hut does never prove 
the negation of it. The power of burning is natural 
with fire which is only temporarily checked by the 
proximity of a particular stone.” Moreover, the very 
question of manifestation and suppression becomes abso- 
lutely meaningless, if there be no such thing as sali in 
fire.^ No one can, therefore, deny that the power of 
burning as inherent in fire is real and permanent. The 


1 gfureufaeqeqna-—Saptapadarthi, 56. 
2 fpa ata mura: Raen sA, qur p afer: edtaredr— 


Haridasa under Kusumd/ijali, kar. 1. 9. 


s aa auna adl egaa uen, Sa NUTS s 
AeA zfa guid Mukttvali, 
& qraatcafeetien agat secad—Hariduso under K.kür. 1. 10... 
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presence of pratibandhaka-mani does not totally destroy 
the power but only suppresses it for the time being.' 


To this view great objection was raised by the 
Naiyayikas. It is the absence of pratibandhaka-mani, 
they hold, that is to be considered here as the direct cause. 
of burning’. As fire is found to display its activity 
only when the aforesaid stone has no close touch with 
it, so one is justified in attributing the causal function 
to the absence of the stone instead of maintaining various 
kinds of $a! in different forms of fire. This view has 
the advantage of recognising only one cause, that is to 
say, absence of the stone, and is not vitiated by 
the admission of multifarious sakti. One may, however, 
find fault with the  Naiyayikas, because they have 
made non-existence (manyabhdava) the cause of a pheno- 
menon.: But this is immaterial. Udayana has stated in 
clear terms that existence as well as non-existence is 
equally competent to be the cause of a phenomenon. 


The source from which éehlivada has drawn its 
strongest support is the doctrine of causation. One 
cannot analyse any causal relation without being 
impressed by the existence of a certain form of éakti. It 
is needless to say that all effects are only the outcome of 


f sme fa trpelo. cit. 

2 FETA T tees Hera, TAA aay AA- NTA- 
[red CATA I—AMukiavali. 

> afian — sutüaruTafdfüeTuTWTqeHzeüq a 
yaa —Haridüsa. 

This view, we should remember, involves a great prolixity to which the 
Mimamsakas are not prepared to subscribe—* zfjgtersTeq sristerattagetafae- 
araa WIA Tear” —Haridisa. 

^ A AA AN Ura: Sal PAHE: | 

afara faerit aga: aa: 1) 


Kusumafijali, kar. 1. 10. 
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Sakti which is termed haranatva by the Naiyàyikas. The 
activity displayed by a cause is, as we have already said, 
nothing but sakti. That Rarapatra is the same as the 
Sakti of a cause has been pointed out by Udayana. 


A cause by no means loses its éakti. It will continue 
to produce its effect either immediately or at an in- 
terval. The belief of the orthodox Hindus is that no actions 
prove fruitless. The Vedic rituals like aéramedha sacrifice, 
for instance, though performed by a man in this life, 
are supposed to be efficient enough to confer heavenly 
bliss upon the same man in the next stage of existence. 
This would not have been at all possible unless we are 
prepared to admit that actions give rise to a kind of 
Sakti or apurva which is not likely to be destroyed by 
any lapse of time'. 


Udayana could not help upholding sakti in his 
conception of Jévara. This is clear from the closing 
verse of the first section of his Kusumafijali?. Having 
established the existence of /évara as one that presides over 
adysta (merits and demerits), Udayana has at last spoken 
of his sahakari-sakti. It is adysta (unseen action) that 
plays the róle of subsidiary power and is called by different 
names such as maya*, prakyli, avidyd, ete. <Adrsta is 


| faweqed TUIS A sieur faari—K. kar, 1. 9. Atifaya is the 
same as Sakli, Of. *€ gae sara feurit gfwrap a wit ?—Samkara-Bhisya 
under Ved. Sūtra, 2. 1. 18. ` 


2 gator aeatkafaraar ma genfa 
serena Tate: yatausatshe fa aentaar | 
Zasa} AANEREN: , 
emm arise AAR A aug seat qu I 


3 The Vedantins, as we have said elsewhere, have also described muyz as 
the mysterious power of Brahman. 


AG. 
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called sahakarin in the sense that it helps svara in His 
manifold functions. Adrsfa is unconscious by itself and 
consequently requires the interference of a conscious agent 
before it can successfully play the part of a cause. We 
need hardly say that this conscious agent is Zsrara. 


It is, however, undeniable that the Naiyayikas could 
not altogether leave aside Saiti. God in their conception 
is one that is not only the efficient cause and supreme 
agent of the world, but possesses innumerable qualities 
such as knowledge, activity, desire' etc. Immensity of 
knowledge is said to be the conspicuous feature of the 
Supreme Soul or Jsvara.? We need not point out again 
that knowledge is capable of being interpreted as a form 
of sakti, and that the Saivites have attributed this Sakti 
(jfana-$akti) along with other two (iccha and kriya) to 
their Highest Divinity (Siva). Vatsyayana has alluded 
to the Agama which goes to make Z$cara an all-knowing 
Being. Moreover, to describe Godhead as the efficient 
cause (Lévarah karanam) is to assume that He is in 
possession of such sakti as is necessary for the act of 
creating and sustaining the world. The creation of the 
world out of atoms required the help of an intelligent 
Maker or Agent having manifold power at His disposal. 
Thus we find that Zévara, whether personal or impersonal, 
is a Being that is full of sakti. We are not prepared to 
believe that one who is the Maker of this world (karlta) 
might be one who is destitute of suki. 


1 qurfafugnenrequitau—vatsyayana-Bhasya. 
2 aanza gg faa efaa wet feng: epa Bur e 


Bhàsya under Nyaya-sitra, 4. 21. 


? ma GET IQ] aaar gar gfüloc. cit, 
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Udayana was truly esthetic when he pictured to 
himself the Supreme God as the most beautiful Being 
ever conceived.t The famous logician could not be 
satisfied without having a sight of this repository of 
beauty and kindness. ‘To Raghunatha Siromani God is 
a being full of joy and knowledge.* Do not all these 
attributes go to prove that the conception of Godhead 
is the conception of immense power? When we call 
Him all-knowing and all-merciful, the beautiful and the 
joyful, we turn Him actually into a Being that possesses 
inexplicable — $ati. Truly does Rāmānuja describe 
Purosottama as one possessing all kinds of noble and 
sublime virtues (halydnagunakara). 


There is another aspect in which the Naiyayikas as 
well as the Vaisesikas could not but recognise sakti. 
They have used the term sakti as indicative of J$vara's 
volition expressed in the form: ‘let this word denote 
this sense.’ Of the two kinds of samkela® (convention), 
namely, djanika and ddhunika, the former is called sakti 
because of its non-human origin. The inherent power 
of a word to express the intended sense is said to be a 
matter of divine interference. It is the desire of God' 
that determines the relation between a word and its 
meaning. A word with divine samketa is called sakta, 
ihe meaning denoted is called sakya, and the divine 


1 gren g fige Pad dl f caat- 
eagrarafrat carta awi afa AAA u—kKusumaijali, 5. 18. 
2 gaaat dura Were | 
s qifes: eiat fzfadt Ha: | 
fex zrrstfeipegat at stfniefet ata i—Vakyapadiya. 
4 Desire as well as knowledge and activity is considered to be the triple 


Sakti of God. His very desire is said to be the immediate cause of the cosmio 


creation. Desire is also stated to be a function of the soul (Nyàya-sutra, 1, 1. 10). 
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volition rendering a word competent to convey the sense 
is called sakti. 


The foregoing discussions have revealed to us the 
momentous fact that the Naiyayikas could not afford to 
exclude sek in its entirety in all their epistemologi- 
cal and metaphysical enquiries. In spite of their rigidity 
not to yield to anything that is either unreasonable or 
unnecessary, they had to maintain $a4/j in some form or 
other. Sakti, as we have seen above, made its way into 
their theory of causation, conception of godhead and into 
so commonplace a thing as the denotation of meaning 
by a word. We are really obsessed by an erroneous 
idea that śakti was absolutely left out of consideration in 
the domain of rationalistic criticisms. 
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SAKTI IN THE VEDANTA SYSTEM 


Now we turn to the Vedanta. The first thing that 
strikes one's imagination is the position sakti has occupied 
in this system of thought. We propose to approach the 
problem of gakti as presented here by its accredited 
exponents, so as to reach a clear understanding of sakti- 
vada in its various aspects. Samkara has viewed sakti 
from both secular and spiritual standpoints. He has 
spoken of sekli as pertaining to matter and also as an 
inseparable attribute of Brahman. He has taken both 
empirical and transcendental views of Sakti. 


Badarayana has explicitly mentioned the word salty 
in Ais aphorisms 2.2.9 and 2.3.88.  Saktiviparyayat is 
intended to set aside the supposed agency of buddhi 
(intellect) in favour of jiva. What the author means 
to say here is this: if buddhi, and not jīvæ, is held to 
be the agent (kart) of all operations, there will, then, be 
a disputable reverse of Sakti,‘ i.e., what is really instru- 
mental will falsely come to be regarded as the agent. 
To transfer the power of the agent to what is actually 
instrumental will undoubtedly give rise to an anomaly. 
Samkara observes further that the agent, though powerful 
by itself, stands in need of some accessories for the 
accomplishment of an action.? 


Though mention is made here of only two kinds 
of søkti (belonging to the agent and the instrument), 
we should say that this is of no consequence, since 


1 Spes: e Cd s urate. B. under Ved, sūtra, 2. 3. 38, 

2 pens ay Sat up Tq fears Wandel exmü—loo. cit, It should 
be noticed that the Naiyàyikas have agreement with this view. The agent or 
cause of a thing must be such as possesses Sakti. 
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a manifoldness of Sakti has been maintained throughout 
the system under review. Vedantins have carried us to 
the conviction that everything is endowed with sakti—a 
fact which will be more and more clear in course of our 
investigation. 


Samkara has alluded to various kinds of Sakti, 
namely, drk-śakti (power of seeing), sarga-saktit (power 
of creating), pravrtti-sakti (power of moving), bija-sakte’ 
(the power of a seed), dahana-sakti (power of burning), 
jüdna-$akti (power of knowledge) and so on. Before 
cosmic evolution saktis are said to be lying in an 
avyakta state? (indeterminate) 4.e. without names and 
forms. What we call ‘creation’ is only a manifestation of 
Sakti. Samkara has referred to bija-sakti as an analogous 
example. A seed, for instance, has in itself the latent 
power of producing a tree'. 


The belief in the existence of sakti is not a blank 
act of faith, but supported by empirical facts. Everything 
from a tiny flower to the mighty sun possesses sakti 
in an incomprehensible degree. A particle of sand, for 
instance, contains so much sakti in itself that we are 
not likely to make an exhaustive enquiry about it in 


1 exu Rataan dS. B. under 2. 2, 6. 
afa gen ert Rarqa: safaafefadta:—S. B. Ved. sūtra, 2, 2. 7. 
2 Op. cit. Ved. sūtra, 1. 4. 2. 
* Aaaa quoe. cit. 
The bija-Sakti, often denoted by the term avyakta, is said to be destroyed 
by vidys ( faerat qe stu «iem S. B.. We should not, however, fall into 


the mistakes that avidy& constitutes the ultimate seed of the world and brings 
forth everything into existence without the interference of God. Samkara has 
been extremely cautious to render avidy%-Sakti always subordinate to God. 


Vacaspati has made this point exceedingly clear (rera fers a agitate 


aeiae metal a grues Jaarafated areata TAR- 


fafa—Bhimati under Ved, sūtra, 1. 4. 3.). 
4 geal om aa: quet fafefa |\—Kularmava, 3, 56. 
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any conceivable duration of time. This being the case 
of a particle of sand, one can hardly estimate the power of 
one that governs the world by any stretch of imagination’. 
Samkara seems to have been fully aware of the various 
Saktis that are exhibited by magical stones, incantations 
and potential herbs, and admits frankly that these and 
other things are capable of doing miracles.? 


Reference is made to the power of burning and illu- 
minating as well as to the power of knowledge and glory 
which belongs to God and God alone. While impressing 
upon us the identity between jwa and Jsvara, Samkara 
has compared jiva with sparks of fire, and goes on to say 
that fire and its sparks possess the equal power of burning 
and illuminating (dahana-prakasanasakti). Just as sparks 
are parts of fire, so the jwas are considered to be the 
integral parts of the Supreme God and consequently they 
are entitled to share the same power of knowledge and 
glory (jidnaisvarya-sakti) as characterise godhead.* These 
two aspects of jivas remain, however, suppressed owing to 
the influence of avidyd or association with mortal body.* 
These powers are revealed when jzeas are allowed to 
extricate themselves from the shackles of maya. 


1 ay AEA AAA À RRRA qat TRTA TET HERI: 
frg quem) Ratnaprabhi. 


That the supreme Being possesses unthinkable power has been eloquently 
stated by all commentators of the Vedinta-sutras. Cf. RAAR Afaa: wwa: 


eg“ fafaaufe: ges: gurrt a aà RETedreum g —Madhva Bhisya. 
: amaa aiaia eA aR 
[CE AER QI IH exqeq—5. B. under Ved. sūtra, 2. 1. 27, 
s Ved sūtra, 3. 2. 5. qd ata murem aaa GARNA 
waa, urat sfevarcatefi arreter | 
4 amai g afsifücnfauTeqaursnq-—toc. cit. 
Vesturgr etsfa—Ved. sutra, 3. 2. 6. 
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While defending satkaryavida and at the same 
time oneness of the cause and the effect, Samkara 
has spoken of saiti as the activity of a cause revealing 
itself in the shape of an effect.' Cause and effect are 
only materialised forms of sakti and it would be a mistake 
to differentiate them. The primary condition of a cause 
is that it must be something possessing power. A thing 
has no claim to be regarded as a cause, if it is wanting in 
the requisite power of producing the effect. A cause 
without this natural power is a contradiction in terms. 
That a particular cause always gives rise to a particular 
effect under the same circumstances is a uniform causal 
sequence. Samkara has concluded this topic with the 
observation that, Sakti is the very soul of a cause and 
that which we apprehend as an effect is nothing but a 
vivid manifestation of śsakti.* To Samkara, therefore, both 
the cause and the effect are but forms of sakti interrelated 
to one another. In the transformation of a cause into 
effect we find only a formal chage of Sakti. It is assumed 
that an effect has its germs embedded in the cause before 
it is isolated therefrom. 


The more important and sublime aspect of $aAfi- 
vada—we mean the transcendental one—remains to be 
stated. The Vedantins developed a spiritual insight 
which enabled them to enter deep into the nature of 
sakti. They have invested Brahman with all conceivable 
sakti and have repeatedly called it sarva-sakli’ and 


1 rfr pq MAANA ANN area (PARTEA )— 
§. B. under Ved, Sūtra, 2. 1. 18. E 


2 AeA HUSA Rr, Wee A eA HleAH—loc, cit. 


E aiT aaufeaatead wei—S. B. under Ved. sūtra, 1. 1, 1. aad | 


dme: mang wafa-( B. LL 2. cea weet yer fef usd 
wage Wf-5.B. 1.1, 3. 
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aparimita-$akti* (one with immeasurable power) and so 
on. The work of creating the world, though a task 
too great and monstrous to be performed by man, is 
said to be simply a sport with God. ‘The reason of 
this is quite obvious. God's power knows no limits. 
By sarva-sakti Vacaspati understands that Brahman is 
both the material and the efficient cause of the world’. 


Sakti appears to be the most conspicuous content 
in Samkara's conception of Godhead. The mysticism 
of $a; carried him a long way by making him declare 
in clear terms that the Supreme Being is one in which 
all power has reached its fulness and perfection?. His 
idea of God rests upon this fulness of power. Sarva- 
Sakti, we must remember, is an attribute that does not 
apply to anybody else. Man is a knowing being, but 
his knowledge cannot transcend the bounds of his own 
experience. The Supreme Being is called sarvajita, 
since He possesses the power of knowing everything‘. 
The Sakti of Brahman is called transcendental in this 
respect that it is nowhere limited by anything’. 


As we have already stated, knowledge, viewed from 
the standpoint of Saktivada, is essentially a kind of Sakti. 


1 qaem safafran aeann erf vien 

ees ipta fife camq. 5. B. under Ved. sūtra, 2. 1; 33. 
caie’ fa waen ord sumen fafa Segaurfqu— 

Bhamati. 

9 qR Reeg aa—S. B. under Ved, sūtra, 2. 1. 24. 

4 gamauferada aiaga S. B. The idea of sarvajña 
files as a corollary from that of surva-Sakti. One who is all-powerful must 
necessarily be all-knowing. 


s q « wea gnfaaeat afesfaarat ar RaRa aian 
aaufecara—®. B. under Ved. sutra, 2. 1. 22. 


AT. 
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Knowledge as a form of Sakti has been directly mentioned 
in the Vedanta-stüra (2.2.9). Knowledge and activity 
are said to be only natural with Brahman. 


As God is Supreme, so is His power. It is wonder- 
ful and passes all human understanding. In Him resides 
all power—strange and diverse. Though He is one 
without equal and superior, He is capable of doing and 
knowing everything:. He can assume any form by virtue 
of His miraculous sakti?. It is said that everything is func- 
tioning under the influence of this divine power. There 
is nothing that can work without it. The eyes could 
not see, the ears could not hear and the mind could 
not think, unless they were set to their respective 
functions by some unseen power from behind’. This is, 
in short, what the seers of the Upanisads have repeatedly 
told us about the unthinkable power of God. 


How is it known that God is in possession of 
wonderful power? The Vedantins have their answer 
ready. They hold that all-powerfulness of God is an 
item of faith which has been strongly advocated by 
the Upanisads:. A world of curious phenomena is only 
possible to be created by one who has wonderful power* 


1 Gp REX EDI eet fend p AAAA RA era | 
qaren RAZA S RE AA TTA AT A — 


Svetasvataropanisad, 6. 8. 
9 


? qual aul agantur amiatanfafearat gafa- Op. cit. 4. 1. 


wem ret aR fafaat fasrutqur—5. B. under 
Ved. sūtra 2. 1. 30 


8 Under A SERES CUm 4, 4,18 Samkara has observed Famaralwarat 
fe aguda areae | 

^ aqua: augue fafsanitae wi sua? agei—aaltar a 
quida! I-$. B. Ved, sūtra, 2. 1. 20. 

6 WeRGTCHPSecmCHMHeWen ARR ud: A. Ba: BT 
uiafa— 5. B. under Ved, sūtra, 1. 1. 2, 
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at his disposal. We cannot otherwise explain the 
strange and vast outlook of nature. The wonder excited 
by the phenomenal world is no doubt highly impressive 
and too great to be assigned to any ordinary cause ; 
it therefore made the ancient seers search after a cause 
that is more wonderful—the wonder of all wonders— 
and eficient enough to bring forth the world into 
existence. The creation of the world, which appears to 
be so difficult and complex a function that it could not 
be ascribed to any human power, is said to be nothing 
better than a mere sport of God (La). This is obviously 
due to His inconceivable power'. The Vedantins have 
invested Brahman with all properties that go to constitute 
a mighty cause. Knowledge, power and maya are all 
said to belong to Brahman in a pre-eminent degree?. 
Maya’, as we shall see later on, is a Sakti of exceptional 
magnitude that belongs to Brahman. 


Next we proceed to consider the theory of maya 
since it is closely connected with that of Sakti. We are 
not going to attempt a study of the historical development 
of this knotty problem, but simply propose to bring out 
those aspects of the doctrine of maya which are expected to 
throw some light upon saktivida. To give the precise 
signification of mdya, we should at once say that it is $a, 
and perhaps the greatest form of sakti ever conceivable. 


This māyā-śækti belongs to Brahman as his wonderful 


1 qaaa sufgraat geaiwnaria carta qa dd 
rape fart Rata Op. cit. Ved. sūtra, 2, 1. 33. 

2 qenka up erat fat Ud ant sqqaed UG 
eiuf AEA a ag wal fa—Op. cit. Vod. sūtra, 2. 1. 37. 

3 Udayana calls it sahak4ri-Sakti, since it is helpful to God, K, kar, 1. 20. 

4 According to the Buddhist view, avidyđ& (ignorance) is a kind of vasanz 
that is called Sakti (of. aeaa qp Aaaama aa ar a EAT 
afera’ |—Eamalaéila's comment on the Tattvasangraha. ) 
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possession' and is often designated 
language of monistic philosophy. Mäyā, 


Being ; 
phenomena. 
determined Brahman as 


an active principle—that might account for all activities. 


The name maya was given to this stupendous force 
with the help of which Brahman accomplishes every- 
thing?. The conception of saga Brahman is the 
conception of Brahman associated with māyā’. The 
ultimate reality to which this world with all varieties of 
names and forms owes its origin, sustenance and destruc- 
, involves the wonderful 
power or süjü-éakt?. Samkara only conforms to the 
teaching of the Upanisads when he depicts Brahman 


tion is One that is saguna, i.e. 


more than once as mahdamaya or müjüvin, that is to say, 
one that possesses maya*. 


In.the Vedanta system a distinction has however, 


been made between parkrti and maya.’ The former, as 


1 Maya is nothing but God's own power and consequently called divine in 


the Bhagavad Gità (‘3A gr dt uerit AA ATT gum 1), 


a a fe aan faar waved aca fasa, ufsafüaen qe ucita Ga 


S. B. under Ved. sūtra, 1, 4. 3. 


8 For the definitions of sagua and nirgusa Brahman see $.B. fgud f& 
aaae aaaea, afgattd s afafa qu t 


4 Tho definition of Brahman incorporated in‘ WeHTaea Td: 
saguna Brahman. 


5 Š, B, under Ved. sūtra, 2. 1. 37. SyotaSvataropanisad, 4, 10. 

e gard fe were Sere peTup Yaw Feat eat at aegat nw 
waa fud! URAA RA RA Ra S tea Aca aT 
FATAI Aae ai aaa si 1—Bhàmati under Ved, sūtra, 1.4.3 
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clear, represents the extraordinary power of the Supreme 

it has direct bearing upon the question of the 
world’s creation, being the cause and origin of all 
Maya is ever active and lies at the root 
of the striking manifoldness of the universe. Having 


inactive and non-interfering, 
Vedantins were compelled to seek a force—to find out 


'is one of 
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we find in the Samkhya, is an altogether different thing 
from. purusa on account of its unconsciousness and. 
activity, while the latter appears to be an inexplicable 
paradox. What we mean to say is that méiyd is neither 
an independent reality by itself nor anything that can 
be held apart from Brahman. This is why maya is 
called anirvacaniya.: To describe her real nature is 
beyond the power of human language. Moreover, 
prakrti, as portrayed in the Samkhya, is independent of 
purusa in so far as its activities are concerned. But 
maya stands on a different footing, being subordinate 
to Brahman to all intents and purposes. Brahman and 
maya are not reconciled by co-ordinating but by sub- 
ordinating the one to the other. 


Maya is not permanent but only passing. It has 
uo control over one who has visualised his own self. 
It ceases to exist the moment the veil of illusion is 
drawn up. Maya is liable to disappear as soon as the 
supreme light of knowledge is kindled by the grace of God. 
This is why liberated souls, ¢.¢., souls upon which pure 
consciousness has dawned, do not again fall under the sway 
of maya only to be enchained by the bondage of samsara. 
Just as fire burns all faggots to ashes, so does divine 
knowledge set at naught all the activities of maya. 


A word only is needed to show the relation in 
which maya stands to Brahman. As there is no real 
substratum other than Brahman, we are bound to speak 


1 wear frr eret seat fe at Arar acarea- 
AAEEen |S. B. 

2 Aaria e: A AASE, aA AA l— 
S, B. under Ved. sūtra. 1.4. 3. 

Aas MATa agaang Bhamati, 
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of maya as if it were pertaining to Brahman. But 
miyad has, in reality, nothing to do with Brahman. 
According to the strict monistic position maintained 
by the Vedanta, maya cannot claim to be a genuine 
part or function of Brahman that is only characterised 
by pure consciousness.‘ Creatures like ourselves are 
only fettered by the shackles of maya. Samkara has 
put the idea very beautifully : totally unaware of our 
real self, entirely forgetful of the origin and destination 
of our journey, we are having a stupefying slumber 
under the influence of maya from which we know 
no awakening.” 


1 sfarftewreafaar fafaaaa fava SESXHISPRd, A ATR, 
farad wafer agana 1—Bhámati under $.B. 1.4.3. 
2 qaa maA weregí: eat eaequfashuefeur Aa enu 


sttam:—S. B. under Ved. sūtra 1.4.3. 
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SAKTI IN DIFFERENT SCHOOLS OF VEDANTA 


So far as the position of Vedànta is concerned, our 
inquiry was originally limited to the Samkara school of 
Vedanta. But there are, as we know, other schools of 
Vedanta. An attempt was made in the foregoing pages 
to analyse the Vedantic outlook on saktivada as interpreted 
by its accredited exponent, viz., Samkara, in order to 
see how the doctrine of śakti was treated by the Vedantin. 
What we noticed there is that Samkara admitted the 
existence of Sakti and conceived Brahman, of course in its 
saguņa aspect, as the repository of all power—omniscience 
and omnipotence. Now we must try to understand the 
real spirit that lies behind. the position of Samkara. 
Sakti, according to his interpretation, has no independent 
existence apart from Brahman ; it is entirely identical 
with Brahman and not a quality inherent in Brahman.‘ 
Strictly speaking, sakti or any quality like godheed ete. 
has no place in Samkara’s conception of Brahman.? ‘To 
him Brahman is devoid of all visesa—the Absolute to which 
nothing can be attributed in a transcendental sense. No 
doubt Samkara has explained the creation, maintenance 
and dissolution of the world from Brahman that is 
omnipotent, but he seems to have been careful enough 
not to vitiate the strict non-dualism, so cautiously nouri- 


1 Samkara has made his position clear in his commentary under Svetütva 
1.3, ae wrfüdl HEHGED We "HTeRWRISIHEdded[ s egqienieqd- 
qaa IARRI eaqeat ote Spem, t 

2 gmana Raa nre Fad Wu a, A 
mad  fasanmeauaiutueaed — unensüraaerudueatseqnu— 


Samkara-bhasya under Ved, sūtra, 2. 1. 14. 
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shed by him, by acknowledging the separate existence 
of maya or Sakti. This standpoint does in no way con- 
tradic what he has stated all throughout. Vacaspati too 
subscribes to the same position. He holds that attributes 
like omniscience and omnipotence do not actually belong 
to Brahman.t He states elsewhere that sarvajnam 
survasaktisamanvitam Brahma (S. B. under Ved. 1. 1. 1) 
is intended to show the glorious aspect in which 
Brahman shines while in touch with  «vidya, i.e., 
Brahman becomes omnipotent and omniscient only when 
it assumes the qulities as a result of his association with 
avidyà. This aspect accounts for Brahman being the 
cause of the world. The final causality of Brahman in 
the world-process rests upon the fact that it is omnipotent.? 


Srikantha, who interpreted the Brahma-sutras from 
the Saiva point of view, was a commentator held in high 
respect by the Saiva sect. As an exponent of the Saiva 
tenets, he has very often substituted the word parama 
Siva for Brahman and has described $a/4 in the divine 
person of Umi as His Supreme Power and eternal com- 
panion. In his opinion, Sakti, like supreme Knowledge 
and Joy, is an essential aspect or attribute of Brahman. 
The benedictory verse begins with a reference to sakti,* 
describing the Supreme Power as the ultimate basis upon 
which is built up the whole mechanism of the universe. 
He has subsequently spoken of Brahman as one who 


1 a aRar duci a aeu, 6m afatan |-Bhimati under 
Ved. 8. 2. 1. 14. 


2 qani eme- Rama R quu saan 
aaea gii Raana ana aaa: —Bhamati, 


s Srikantha’s conception of Brahman is given in the following words :— 
fR Ra RaRa RaT fe zara I— 
4 frase ferfsifafera fefto ete. 
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possesses infinite sakti'. Srikantha makes it perfectly clear 
that Brahman cannot be both the material and the efficient 
cause of the world unless it is held to be omniscient 
and omnipotent. Brahman as Absolute does not find 
favour in this system. Srikantha’s main thesis consists of 
the strong belief that Sakti constitutes the real essence of 
Stva-tattea and that para Sakti is virtually inseparable from 
parana Siva. To strengthen this position he has largely 
quoted verses from the Sivapurüna and the Vüyupuràna. 
The whole world, it is held, results from the mystic com- 
bination of Siva and Sakti. Both of them are of the 
same nature, there being absolute non-difference as is 
the case with the moon and its beams.? It must be 
remembered here that this system, like the Simkhya 
school, is not prepared to make any distinction between 
Sakti and the object that possesses it. 


Sakti represents the Supreme Joy in which the 
Lord delights. By anandamaya Srikantha understands 
‘one associated with Supreme Power" and by sakti 
he recognises the natural but Supreme Power lying 
beyond the limitations of time and space and revealing 
itself in the triple form of Existence, Consciousness and 
Joy. Sakti constitutes the very self as well as the 
glorious qualities of the Supreme Being. Srikantha has 
not only referred to the Kaivalyopanisad in order to show 


1 gaga [SERERE 2 EU "d sgr—under Brahma-sütra, 1. 1. 5. 
2 ss: aaa ARES REAT 
aR À ANETTER I 
aar faca tat an tat aur fra: | 
aaea faemaeguteaautRa i—Sivapurana, 
s RAIRE: MARRI AA | 
4 aR aR Rae eA RE: gee: 
firaea eqed a qua | 
A8. 
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that the Lord Siva is always associated with His sakti, 
called Uma, but has gone to the length of interpreting 
Umi as identical with pranava or Ultimate Reality.’ 
As parts of Brahman, jivas also are said to be a 
kind of Sakti only with this distinction that they, unlike 
Brahman, are conditioned by accidental limitations. * 


The existence of sakli, in one form or another, 
has -been admitted by all the commentaries on Vedanta 
affiliated to the  Vaisnava school. Turning to the 
Sribhisya, we find that Ràmànuja, as an advocate of 
qualified monism, was nob only aware of the existence 
of sakti but made it an essential attribute of Brahman.? 
To him Brahman or Purosottama (the term he often 
employs with the same connotation as Brahman) is the 
all-knowing and all-powerfull Being in whom all good 
qualities abide. Ramanuja, elucidating the view 
expressed in the Visnupurana, has distinctly referred 
to the threefold Sakti, namely, para, apard and avidya 
(under Ved. sūtra, 1.1.1.). His interpretation of the 
term nirguna has some novelty in it. To call the 
Highest Being nirguna, Ramanuja holds, is only to 
deny the existence of impure qualities in Him, but it 
does not nesessarily imply that God is absolutely devoid 
of all qualities. Under Ved. sūtra, 2.1.34., Ramanuja 
states that the power of the Supreme Being is incompre- 


1 aAa pE R aftsesad—under Brahma- 
sūtra; 4, 4. 22. 

2 sa: Rezane: — 

3 Ina sense, Rāmānuja might be called a worshipper of Sakti, since the 
sect of Vaisnavism to which he belonged, used to worship Laksmi-Naráyana as 
its principal deity. 


4 qd: eau: gestes: Wege rfina:— Under Ved. Sutra, 1. 1. 5. 


It is said that the world, both intelligent and inert, constitutes the 
body of all-powerful Purusottama ( Gad Wat. aiaa wu: 
gesta — S ribhasya under Ved, sūtra, 2, 2, 31.), 


1 
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hensible (acintya); and also refers to the fact that all 
objects have their own Sakti which accounts for their 
individual nature. Beings are modelled and shaped by the 
force of their own action, while God only plays the part 
of a nimilla-karaga in the complex affairs of creation. The 
fact that God is associated with manifold qualities 
and power does neither detract from His glory nor 
contradict the fundamental issue.' Ramanuja, like 
Samkara, has also referred to the Svetasvatara śruti 
(6. 8.) to bring out the manifoldness of Divine Power. He 
has also spoken of such energy of matter as the power 
of heat exhibited by fire ( aan deona RaR, ). 


Ramanuja says that there is a school of Vedantins 
which characterises Brahman as the only real entity and 
the final cause endowed with all kinds of sakti (maag 
amagada poi aAg—Ved. sūtra, 2.1.15.) Under the 
same aphorism he has, in course of commenting upon 
the view that assigns transcendental reality even to the 
effect or makes the difference between jive and Brahman 
only accidental, spoken of the non-difference between 
Sakti and Brahman as well as of the transformation of 


Brahman’s power ( ufeakorangwa URAA ). 


Ramanuja seems to be quite in agreement with 
Samkara when he interprets the śruti that brings out the 
non- dualistic nature of God. It is argued that God who 
constitutes the material cause of the world is in possession 
of such wonderful power that He did not require the 
help of anything else in the act of creating the universe. 
His will expressed in the form ‘I shall be manifold’ 
proved powerful enough for the emanation of the material 


world (mge AEM: eaenfafcifagrreq ume fata 


3, wu a fauerd-Sribhssya under Ved, sūtra. 1.1.1. 
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qaim Raga aa aaa aeaaeai; — 
aaa ag eat gÀ gA Ved. sutra, 1.1.1.). 


Again, it is said that inference as a mode of proof 
goes to strengthen the view that the world, viewed as 
a mighty product, must have been the work of a Designer 
or Agent who is supposed to have the requisite knowledge 
and power for so wonderful an actas the creation of the 
world (aeaargaasta fae maA SICATGAT E para- 
aiaaasg anaa: gaa saaa RT- 
afasanataatti—Ved. sūtra, 1.1.3.). 


Great, indeed, is the difference that keeps jivas, 
distinguished from Jsvara. 'Thogh the main contribution 
of the advaita philosophy has been to establish the non- 
difference between the two, yet we must be allowed to 
represent the problem from a different standpoint. Jivas, 
as we have said in connection with the dhedabhedavada 
of Nimbarka, have limitations of their power, while 
God—the Supreme Being—does not at all suffer from 
any such limitations. Ramanuja makes the distinction 
clear by holding that jivas are not naturally entitled to 
perceive things that are subtle and lying at a distance. 
But there is, on the contrary, nothing that lies beyond the 
knowledge of God. He states further that the existence 
of God can be easily inferred from the fact that the world 
emerged from a cause which is not only powerful but 
capable of regulating it according to certain order of its 
own creation. It is practically a uniform law of nature 
that effects are always produced by causes having the 
requisite power. Now, what is this powerful cause ? The 
answer to this question should be sought in the doctrine of 
sakti (Sa qan-srated-Romeaaateieaa | alata 
wat Ure aa ARS Pare Fels fe... ... KATATE 
araara ARa RA uq faeafa—Ved. sūtra, 1.1.3.). 
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Ramanuja has described avidya as a kind of sakti 
which again manifests itself in the twofold aspect, 
namely, dvarana (illusion that hides the truth) and 
viksepa (illusion that causes the distraction of the mind). 
The world, it is held, could not be created by the Absolute 
but by one associated with sakti ( eret ANTARA, 
siut: afe:—Ved. sūtra, 2.1.14.). 


Nimbarka and Srinivasa, the celebrated exponents of 
the Dvaitàdvaita school of the Vedanta, have described 
jivas as units of sakti emanating from God or Vasudeva. 
In other words, beings, as parts of God, are the embodi- 
ment of sakti and evolve out of one that is the composite 
of all power. Both God and beings, related to each 
other as parts and the whole, might be viewed as Sakti. 
It is particularly stated that difference between the two 
lies in the fact that beings are limited in their power and 
dependent on God—the source of all power and activity, 
while God is limitless in His power and self-contained.' 
Every being is a living symbol of sakti. The multiplicity 
of beings accordingly indicates a similar multiplicity 
of power. God is the perennial source of all power 
pertaining either to beings or matters. His power is 
inconceivable.’ It is again stated that the all-powerful 
God gets Himself changed into the manifold aspects of 
the world simply by means of diffusing His own sakti. 
His power is so great and mysterious that He 
maintains a curious immutability of His self even in 


1 cgt fe uREedD ma: Us ater ues sasea Ree gu 
gt qd: I— Vedantakaustubha. Sr] dd mafala — Hul— 
Srinivüsa under Ved. sūtra, 3.2.27. 


2 qeu Gag: aaae: faaremigig:...anaa areta— 


Nimbarka-bhasya under Ved, sūtra, 11.4, 
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the course of His transformation into the diversity of the 
world-phenomena.' 


Madhvacarya and Visnusvamin have also acknow- 
ledged the existence of immense śækti in Brahman. The 
former has, with reference to the Visnupurana, attempted 
to convince us of the fact that the power of Brahman 
or Visnu lies far beyond the range of human speculations, 
and the latter has described Brahman as the centre of 
all power. 


WDR GAT BAT Ta F | 
agaaa fg aa aR HTT II 


Suddhadvaitamartanda. 


| qama wda adas ag CRA SUE eani 
afer angia emeWup wrna mar Ruada wafa tNimbarka- 
bhüsya under Ved. sūtra, 1. 4. 26. 
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A RETROSPECT 


Before bringing the philosophical interpretation of 


 éaktivüda to a close, we should briefly attempt a review 


of what has already been presented to the reader. The 
data we have collected in course of our investigation 
leave no room for doubt that the doctrine of sakti merited 
a prominent place in the philosophical literature of India. 
The problem of śakti came into more and more vividness 
in connection with the theistic notion of godhead. The 
seers of the Upanisads have often characterised the 
Supreme Being as sarvajita and sarvavit' implying thereby 
that He possesses the eternal power of knowing every- 
thing. One whose breath represents the four Vedas? 
is calculated to be the source of all knowledge. We 
ought to believe that all knowledge proceeds from Him. 
Again, He is said to have created Brahma and taught him 
the four Vedas. He is also called the supreme author 
of the Vedas and is thus fitly styled sarvajia. All- 
knowingness is an aspect upon which great stress is 
laid in order to bring out the difference between jwa 
and Z$vara. 


That the power of Brahman is unlimited and mani- 
fold has been beautifully illustrated by the Kenopanisad.* 
Tt is stated : Unmindful of the final source of all power, 
the gods being puffed up at the successful termination 
of their warfare with the demons ascribed the victory to 


1 Mundaka, 1.9. q: Vd: @afad. Prasna, 4. 10. ada aat aaf, 
2 Brhadaranyaka, 4. 5. 10. 

s Śvetāśvatara. 6. 18. 

4 Kenopanisad, 3, 1.—4. 1. 


N 
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their own strength. Their power was, however, put to a 
test. A piece of straw was just placed before them. Agni 
failed to burn it to ashes with all his power, and similarly, 
Véyw proved incapable of moving it by applying all his 
force. They could not make out what the thing really was. 
Then came Uma (Brahman in the guise of sakti) who 
informed them that it was Brahman, the invincible, and 
the perpetual source of all power. 


Sakti is divine. Each and every form of Sakti of 


which man is master comes from the eternal source of 
energy that knows no waning. We owe all our power and 
activity to the same stock. It is said that the Great 
Divinity resides in us all in the shape of sa/ti.t The 
Lord said to Arjuna: I am the strength of all that 
is strong.? Stripped of His power, man is capable of 
doing nothing.* This fact is well borne out by a narrative 
of the Mahabharata.‘ Arjuna, the famous wielder of the 
Güjdica and unrivalled hero of the Pandava line, is said 
tó have become pitiably destitute of power when Krsna 
left him. While escorting the wives of Krsna from 
Dvüraka to Hastinapura, Arjuna met on his way the 
Abhiras who tried to snatch away the females of Dvaraka 
from his protection. In the encounter that followed 
Arjuna could not unfortunately put the arrows into his 
Gaudiva, and it seemed as if he had lost all his tricks 


1 ar tat anA ufu fear | —Mirkandeyapurana. 

2 aq amaaan Gita. 

3 This view is clearly elucidated by Samkara in the opening verse of his 
Saundaryalahari. 

4 Mausala Parvan, 6, 7. 


asi gfi Tatas WE 
aAA werfz segunt N 
URN WEITE As eeu Usu d 

an gi aà did yaaa sang - 
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of warfare. This discomfiture on the part of Arjuna 
was simply due to the absence of Krsna who had all 
along been his guiding power. 


We have already stated that Praky;ti is a great 
centre of éakti out of which arise mahat and other 
tattvas in the course of evolution. There is no wonder 
that the primordial matter wherefrom the world is 
created must be either Sakti itself or the repository of 
incalculable power. That this universe springs from 
Prakrti and not from any other sources has been strongly 
supported by the author of the Samkhya-sitras on the 
evidence of $ruli.' 


-Avidyà or nescience is described in the Sümkhya- 
suütras asa kind of Sakti and purusa by virtue of his very 
nature is said to have no association with it." It does not, 
however, follow from this view that purusa, viewed as 
the spirit or caifanya in all beings, has nothing to do 
with $a. We may say, on the contrary, that purusa, 
like Prakrti, is itself a sakti—only a sublime form of 
sakli as distinguished from the mere energy of matter. 
Purusa, as is well known, is eternal, pure, intelligent and 
naturaly free from the bondage. Can any one legiti- 
mately claim to be so unless he is considered to be 
enormously powerful? Without power one can neither be 
intelligent nor liberated. What we are driving atis that 
both Prakrti and Purusa of the dualistic Samkhya are 


1 9 fata warecerrea—Sim.-Siitra. 5. 12. 
Bat MSM AST tet: Tat: met Meat: —(Svetatva, 4. 5.) is the 


ruti where one will find the earliest reference to Prakrti as a combination of 
three gunas and as the final cause of creation. Upon this is based the Samkhya 
doctrine of Prakrti. 


2 arama Aage Sm. Sütra, 5. 13, 
AQ, 
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capable of being interpreted as Sakti or $aktünün, there 
being no difference between the two. 


The Sümkhya doctrine of satharya unravels the 
question which éwktivddins seek to impress upon us. 
A cause, in accordance with this view, retains in itself 
the power of producing an effect having likeness with 
it. What is manifested as effect is said to remain in the 
cause, of course, in a subtle form. The world, so to speak, 
was lying in the sula-prakrt before its manifestation 
as such. This power of production, we should remember, 
constitutes the real nature of a cause. A thing without 
this requisite power cannot be regarded as a cause in 
the true sense of the term, The Samkhya philosophy, 
as we have seen, started from the remotest cause endowed 
with immense power and proceeded step by step to 
show how the whole world came out of it in the 
process of evolution.* This evolution may he well 
described as diffusion of sakti bearing comparison with 
the diffusion of rays from the sun. The whole cosmic 
world, from the final cause to a particle of sand, seems 
to be a continuous stream of sakli, unceasing and ever- 
flowing. All that exists moves in a world of Sakti, the 
entire space being saturated with innumerable particles 
of śakti. This is the last word of saktivada. 


The Saümkhya-sütras have referred to sakti in 
several places.* It is held that everything involves 


1 PR acaat Segun HIAA—Bhisya under Sam, Karika, 9. 
2 This view is somewhat analogous to the dgamik conception of mahabindu. 
From this all Kra2a-bindus are supposed to proceed. The ultimate cause of a 
thing is termed ktrana-bindu which, though subtle like an atom, possesses a 
good deal of Sakti so as to create all objects with their visible forms. A 
thing can not have its particular form and activity unless they are supposed 
to be existent in the bindu from which they evolve. 


s Samkhya-Sutras, 1, 117; 1, 132; 2, 24; 5, 31-36, 
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Sakti which is manifested while it is at work. Plurality 
of Sakti is also maintained.’ Things with their various 
functions and activities indicate different types of $a. 
The sense-organs, for instance, exhibit different kinds of 
Sakti. Mention is also made of the ‘manifestation of 
inborn Sakti.’ -We come across different varieties of saukti 
partieularly in those aphorisms where an attempt has been 
made to define vyāpti (invariable concomitance). Some 
teachers of the Samkhya school are of opinion that 
vyäāpli is nothing but the ‘manifestation of natural 
power.’ Fire and smoke are said to have their own $a 
which is comprehended by their invariable co-existence.? 
Paficasikha does not lend his support to this view. He 
speaks of adheya-sakti as what actually represents vyāpti, 
since he does not look upon $a as the very nature 
(svartipa) of a thing.’ It should be remembered that 
these two types of Sakti (Raana and adaa ) ultimately 
imply the same thing, there being difference only in 
names.’ A question may arise as to why the Sakti of a 
thing is not first apprehended. ‘The answer is very simple. 
Though $ak and $ak(ünün are held to he identical, 
it is the wonderful nature of sakti that first presents 
the object to our cognition.’ 


The Naiyayikas and the Vaisesikas have spoken 
of God as all-knowing and all-powerful Being.’ Jsvara 


1 greed wat queni V ru. 

2. faaara gafant: Sam. Sutra, 5. 31. 

s afea afequattacr wie, ar gates Tea | aa oarfafea—vetti. 

‘ STAT eT ofa cafara:—Sim. Sūtra, 5. 32. i 
5 aaea: Wagn :—Op. oit. 5. 33. 

6 Op. cit. 5. 36. 

T qa WeguEd set a gad, funem gata Vitti. 

2 Kusumadjali, Kar, 5. 1, (fafageqa:) 
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who is the Maker and Sustainer of this world is one 
who possesses wonderful power. Udayana has described 
adrsta (unseen actions) as sahakari-saklé and the requisite 
power of a cause as helu-sakti.' That he was alive to 
the existence of éakts is sufficiently clear from several 
of his remarks. Reference is also made to increase and 
decrease of sakti.” Atoms, as conceived by these two 
schools, are said to be active and powerful. Atoms, though 
formless, are yet considered to be active.* Udayana has 
explained a passage of the Svetasvataropanisad' to bring 
home the fact that atoms have motion (patatra). "These 
atoms, eternal and full of motion (. Sakti), give rise to the 
visible world by their mysterious combination. Now what 
excites our inexplicable wonder is the power or activity 
with which even the smallest particle of matter is endowed. 
There is nothing that is without sakli. The world 
presents before us a scheme every part and fraction of 
which is full of power. 


We have seen how Sakti has been treated in the 
Vedanta system. We did not fail to notice particularly 
the important place which sakti occupies in Samkara’s 
conception of Brahman. According to Samkara, Brahman 
is the repository of all power (sarvasakti). Sakti forms 
an inseparable aspect of Godhead. In the Gitabhásya the 
personality of God has been described as a composite of six- 
fold power, namely, knowledge, glory, activity, strength, 
invincibility and authority.  Samkara has expressly 
alluded to the power of Brahman in the following words : 


Kusumàijali, 1. 18. 

Op. cit, 2, 3. 

facaaa: fraag qvam: Sapta padarthi, 103. 
4 Bvetüóva, 3. 3. 


5 aa mama Aaaa: Gat weg Gitübhasyopa- 
kramanikà, 


ow ^ 
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(emerat fu aguda egarfgererq’—Brhadaranyaka- 
Bhasya. ‘Tradition corroborated by the works attributed 
to his authorship runs to the effect that Samkara was a 
devout worshipper of Śrwidya: His Prapaficasdra and 
Saundaryalahari bear ample evidence to strengthen this 
convicition. To those who advocate sakti-cult Samkara 
was not only a strong supporter of Brahmavidya, but 
a staunch follower of Saktaism too. The Saktas found 
in him a typical representative of their faith and order. 
We shall not be far from the truth if we call Samkara 
intrinsically a sakti-worshipper—one to whom éakli was 
the same as Brahman. Not less remarkable was his 
adherence to éakti-cult. There is evidence that Samkara 
did not always take the word vidyé in the sense of 
Brahmavidya but sometimes applied the same term to such 
embodiments of sakti as Uma, Kali ete.‘ He describes 
Umi as a vidyd—a female divinity—the most beautiful 
damsel ever conceived. He explains the name Haimavati 
either implying one adorned with golden ornaments or the 
famous daughter of Himalaya; and goes on to say that 
she eternally lives in the company of all-knowing God.? 
What a lofty conception of sakti! In his commentary 
on the Kenopanisad Samkara has thus given us the 
clearest indication of his sublime notion of śakti, an 
explicit hint as to the nature of sakti that occupied 
the best part of his spiritual thought. He makes 
here Sakti the permanent associate of Jsvara, but elsewhere 
subordinates even Jévara to Sakti. This eternnl union 
of Siva and Sakti is one of the fundamental teachings 


1 aaaea gare eter 1. tat fe aba threat faen— 


S, B. under Kena. 3. 
3 eat EGINE E agiman: svat saa Ra 
gfeat erat Rara ws "aur ksta qud gfq-loc. oit. 
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of the Tantras. Samkara has beautifully shown the 
subordination of Siva to $a; in the opening verse of his 
Saundaryalahari : 


Rra: rear pr af war xp. mug 
spp Fal a ag gm: cafeqgawy r 


We have noticed thaf Sakti has not only been 
clearly recognised by the different schools of Vedanta, 
but treated as the supreme factor of creation and as an 
essential feature or attribute of God. Putting those facts: 
together which we gathered from a study of the different 
commentaries on Vedanta, we find that $e could 
not be eliminated from the philosphical notion of Jsvara 
and jivas. The foregoing dissertations have convinced us 
beyond any shadow of doubt that nothing is more vitally 
akin to the problem of godhead than the conception of 
Sakti. It is, however, not only the metaphysical and 
theological discussions that call upon us to admit the 
existence of Sakti, but the whole material world, we 
must say, behaves like a huge network of śakķti. Rāmaā- 
nuja has given us a very familiar example to show that 
there is display of Sakti everywhere in nature. A man 
even when he is suffering from a continued illness 
cannot be said to have lost his physical power altogether. 
Šakti in such a case remains only latent for the time 
being, just as fire sometimes seems to be destitute of 


its natural heat when the power of burning is counteracted 
by some artifices.! 


1 uude ferreas faa va frame: Rapa: 
afeenfeararaterareraurag—Sribbisya under Ved, sūtra, 2, 1, 9, 
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An elaborate exposition of the doctrine of Sakti is to 
be found in the Puranas and Vaisnava philosophy. 
Particularly, the Visnupurana, the Markandeya, the Devi- 
bhagavata, the Kalikipurana and the Bhagavata have 
thrown some important light upon those salient aspects of 
Saktivada with which we are mainly concerned in these 

| pages. They have not only given us a more accurate 
analysis of the doctrine of sakti but have furnished 
valuable materials for a clear understanding of what 
Saktivdda intends to present before us. 


Let us begin with the Visnupurana which has been 
accepted by the Vaisnavas as a work of great authority. 
First, we are asked to recall to our mind .the well-known 
passage of the Svetasvataropanisad where mention has 
been made of the supreme power of Brahman. Power 
that belongs to Brahman is said to be natural and at 
the same time incomprehensible.‘ One whose radiant 
flash illuminates the whole world is undoubtedly the 
source of immense power. The Puranas have in various 
ways supported the view that God is all-powerful. "This 
is an essential feature of Godhead. A question may, 
however, be raised here? : how is it possible for Brahman, 
who is devoid of all qualities, the purest of the pure and 
impersonal, to act as an agent in all the affairs of creation, 
sustenance and dissolution of the world ? "This is really 


1 qa UNAIA NAATA: | 
adsa AAMEATET WRIST HAIFA: d 
wafea aqai 9 9 TARA aaua (—Visnupurina. 1. 3. 2, 
; 2 PTAA YEA: | 
qoi aniei asg TTA u— ism. 1. 3. 1. 
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a paradox. But the answer seems to be clear and ready. 
As has already been pointed out, everything possesses 
sakti, though it is not for man to grasp it in its entirety. 
A particle of sand constitutes a mysterious unit of power. 
A tiny seed contains in itself the power of producing a 
large tree. The scientist has not yet been able to make 
an exhaustive study of the power exhibited by an atom or 
electron. While an ordinary object is found to be the 
vehicle otso much power, it is not too much to say that 
the ultimate cause of the world is something that possesses 
wonderful and manifold power. It is to be particularly 
remembered that the power of Brahman is natural and 
not acquired, and that it is undifferentiated from his own 
self. Justas heat is the very nature of fire, so is the power 
of Brahman.! Brahman’s power is called parà in the 
sense that it cannot be subdued or crippled by anything. 
The immensity of divine power is beyond all apprehension. 
Thè Purinas have thus strengthened our primitive belief 
that God's power is mysterious and manifold and that 
God is simply the Sakti itself.2 No one can deny that 
Brahman characterised by the sruti that runs as yato và 
ününi bhutün jayante and the Vedanta-sitra jammadyasya 
yatah is the perfect embodiment of all powers. 


The foregoing query and the answer taken from the 
Visnupurana may appear to be fallacious to the critical 
mind. Because the question put into the mouth of 
Maitreya refers to Brahman in its absolute aspect 
(nirvisega), while the answer given by Parasara contemplates 


| gar GAA AAAA URAREN aar MRAN ITAA aar: 
frg amaaa Ratnaprabbā. gal waist AARET: wea: Geos NIRA 
qrescarfaurfsea |\—Sridharasvimin. 

2 The belief in the existance of divine power does not constitute a revolt 
against the monistic philosophy, because God's power is not something distinct 
from His own nature, No ditinctionis made between God and His power. 
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Brahman as one having incomprehensible power (savisesa). 
The argument is, however, quite obvious. It was 
necessary for the authors of the Purànas to suggest 
an agent with the requisite power of creating this 
world. A qualified Brahman possessing immense power 
had to be maintained for the sake of proving the fact 
that Brahman is the supreme agent of creation ete.‘ 
Unless this divine agency is admitted, one cannot 
explain the threefold activity of Brahman as implied by 
the aphorism janmadyasya yatah. None but the supreme 
God is competent enough to create, sustain and 
dissolve the world. This competency does not belong to 
anybody else. The trinity of godhead, as conceived by the 
Hindus, stands for the threefold sakti, namely, the power 
of creation, the power of preservation and the power of 
destruction. (cf. maya aaa cate Aare: lVisnu, 
1. 22. 56.). 


The same Purana seems to be in harmony with the 
fundamental point of the doctrine of sakti when it states 
that the whole world is the visible manifestation of 
Brahman’s power.? This is the all-pervading character 
of éakti. Just as fie, it is said, remains in one place but 
spreads its lustre in all directions, so does the power of 
Brahman.’ Whatever we see with our naked eyes and 
whatever we feel within shows only the workings of 
Sakti.* 

Having shown prima facie that the world is moulded 
by divine power, the Visnupurana goes on to classify sakti. 


1 faaan Fafa amicas feeit wea: arf: Bhagavat- 
sandarbha. 
2 quu meu Reeda fa stg (—Visoupurina. 1, 22, 54. 
s uazuituacad euiqur faerat anoo. cit. 
4 mq aafad faa’ staal | 
qaae Tes AN: MAATA u—O». cit. 5. 7. 60. 
10A. 
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Mention is made of a trio of éakti,! namely, para (Gods' 
power), apara (the power of jivas) and avidya (the power 
by which jivas are veiled or ilusioned). Para Sakti refers 
to the supreme and irresistible power of God. It shines 
in its own glory. Jas (beings) are the embodiment 
of apara Sakti which takes its rise from the first, just 
like the rays issuing forth from the sun. Avidyà is the 
same as maya whose function is to veil the truth. It has a 
strong hold upon the jivas.* 


Jwas are naturally illusioned by the influence of 
maya. They are like toys in her hands. Not only jivas 
but the whole animate and inanimate world has got to 
remain under the inextricable sway of maya. It should, 
however, be borne in mind that all things do not possess 
the same amount of Sakti, there being a difference of 
degrees so far as sakti is concerned. A lifeless piece 
of stone and a fully developed living being are not 
endowed with the same amount of power. Different 
gradations of Sakti are exhibited by objects. Gods and 
men are not equal in respect of Sakti. Gods again differ 
from one another so far as their respective śakti is 
concerned. The Visnupurüna has drawn up a list showing 
the different gradations of sakti.° 


X frega: oer NET SERERE TRT | 
afaen mana qatar weed i—Op. oi. 6. 7. 61. 
2 qada atest aaee inate sang «rnoduediia— 


Jivagosvümin. 

s ANUE CALTTST ENY ASSAT | 
agy atsara ANEI qafas u 
AAA AUAA: eaa SAET: | 
A AIARA gu: TATT: u 
aats amaaa QST TT | 
Sp: aaea AAA: UN 
: Vişņupurāņa, 6, 7. 64-66, 
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The classifications made by the Visnupurana have 
striking coincidence with the three kinds of Sakti re- 
cognised by Vaisnava philosophy. Antarangda or svartpa- 
Sakti answers exactly to the para Sakti, i.e. śakti that 
constitutes the very essence of Jsvara ; tatastha (sa ) to 
the Zsetraja-$aktài and bahirangà (mmm) to the avidya- 
Sakti. 


That every god is an embodiment of some kind of 
| Sakti is quite evident from the incident (relating to the 
birth of Krsna) as Rharrated in the Visnupurana and 
the Bhagavata. The $ak(i of each god is named after 
him.' The sakti in which Visnu shines or with which 
he is permanently associated is known as vaisnavi sakti. 
The Visnupurana has in one section distinctly referred 
to this sakti, popularly called yoga-mdra or mahamaya, 
whose function is to illusion the world.? The terms 
yoga-nidrü and yoga-müja are often found to express the 
all-obscuring power of Visnu. It is also called mahamaya. 
When the world looks like a vast sheet of water at the 
end of a kalpa, Visnu is said to come in contact with yoga- 
midrà as his last but eternal resort. The Visnupuràna 
has beautifully shown how the mysterious will of God is 


1 Names of Sakti corresponding to those of respective gods are given in 
the Markandeyapurina (Devimahitmya) :— 


: mna zen: hea errat Arntz | 

Aa greet faggercarfatt t 

aeri RERET st SERCRGTTERT | 

| aaa aout ufearestaft dfeaat u—M. Purina. 

| AAU ICT RT Ufa anaaga ID. Bhagavata. 
| 2 atafigt erarar avurát Alfed aT | 

afar aa aa WATS ATA ef li —Visnupurana, 5. 1. 70. 


| This all-delusive power of Visnu is also called yoganidr@ in the Markandeya- 
i purana : 


aaa ea: BOT AAT STI: | WETHTUT Xa ae ARA ALI 
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executed by the delusive influence of yoga-mayd. The 
Great God did not alone make His appearance on the earth, 
but came coupled with the sækti inseparable from Him. 
Vaisnavi sakti, forming, as it does, the essential feature of 
Visnu, is said to have come out of the womb of Yasoda, her 
birth or manifestation almost synchronising with that of 
the Lord. Everything, we are asked to believe, is done 
by the force of divine dispensation. It is particularly 
mentioned in this connection that Vasudeva was guided 
absolutely by a mysterious power in the accomplishment 
of his eventful mission on the memorable night of Kysna’s 
birth.? Vasudeva, working under the influence of an 
unseen power, took his newly-born son to the house 
of Nanda and brought the child lying by the side of 
Yasodà to Mathura.* All this took place in an inscrutable 
way. Yasoda was so much stupefied by the activity of 
vaisnavi-müyd that she could not ascertain what was 
actually born of her. Apprehending danger from the 
issues of his sister, Kamsa threw the girl on a piece of 
stone obviously to kill her. But it was impossible 
to put an end to her life. The reason is quite 


apparent. Sakti is not liable to death or destruction. It is 
imperishable. 


Then ésakti is eulogised in the same Purana as the 
essence of all that exists. Mention is also made of her 


1 gis arafa rats Yi | 

Ta SAT AMAT Naaa AAAA, 1-—Visupurana, 
Cf. seqq Stat aiamaa I—M. Purina. 
2 Hafan anteater afavafa Visnu. 5. 1. 77, 
The account given in the Bhigavata seems to be more comprehensive, 
s sega Teen wa ara tera TETTA feug | 

gd WIS TAa GATT GAT ETSI u— Bhágavata, X. 3. 
4 aa Wo Wat: Wasa | 

a ag «Rear aaaea: u—0». cit, 
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various names such as Aryà, Durgà, Vedagarbhā, Ambikā, 
Bhadra, Bhadrakali, etc.* The sakti is thus depicted here 
as a personal deity endowed with forms of which we 
hear so much in the Tantras. The sakti-cult with all its 
contents seems to have been highly popular in the age 
of the Puranas. The worship of sakti with pañcatattva 
was not even unknown in that remote period of Indian 
history. It is maintained that those who worship sat 
or, more properly, the embodiments of $a? as referred 
to above, with meat, fish and wine have the fulfilment 
of all their desires.? 


The supreme character of visnu-sakli is more 
conspicuously brought to light in the second part of 
the Visnupurana. The all-pervading God (Visnu) is said 
to have all-illumining power that crystallises in the 
shape of the three Vedas (trayi). The sun-god, it is 
stated, is a vivid symbol of this power and is therefore 
rightly called trayimaya.  Visnu-sakte eternally abides 
in the sun and it is due to this inherence of power 
that the same god is rendered competent to shine so 
brilliantly and to remove the darkness of the world. 


agia sat Peo asp sme ater | 
RaRa rfe prf aT UI 
a dad Tal eran er ete | 
WANA FRA AAAA II 
eur aAa: aise sme exitu: | 
em: Gaeta sumi wate TAS ll— 
Visnu. 2. 11. 11-15. 


1 A earmreafa gata emis femp a | 


ua fa agate APT SHRECIRE J —Visnupurana, 5. 1. 82 
2 gmina wendsua qfer |-Op. cit, 
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There are certain topics in the Visnupurana bringing 
us to the essential contribution which the doctrine of 
Sakti is expected to make to our theological and philo- 
sophical knowledge. To give a few examples. "This 
Purana, in its cosmogonic accounts, has made one 
important observation relating to ‘the individual sakti . 
of all things. The Lord, it is said, was the only efficient 
cause of the world and everything together with its 
particular nature was created by the force of the individual 
action. The position of a thing is determined by its 
own actions, done here or in a previous existence. In 
the matter of creation, we should remember, it is the 
action (Sakti) of the individual that appears to be a 
dominating factor. To make the point clear, a thing 
becomes exactly what it should be according to its 
own actions and for this nobody else ought to be made 
responsible. 


falaaaatetl Beara aiii 1 

TAH FN À BSAC: N 

Ria oe a «rem ERa | 

aad quat Te AUT Weg Sega | 
Visnupurana, 1. 4. 51-52. 


The above verses, as we had shown elsewhere, have 
been quoted by Ramanuja to elucidate the Ved. sūtra, 
2.1.34. It seems clear from his statement that God 
cannot be held responsible for all the differences and 
inequalities of the world which, as we presume, result 
directly from the actions done by the individual. We 
are nob, therefore, justified to bring the heinous charges 
of partiality and cruelty against God even in the face 
of such inequalities, inasmuch as He ( yga ) takes no 
more active part than an efficient cause in the whole 
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work of creation. It is the same truth as is advocated 
by the follower of karman. ‘While one may become either 
godly or saintly by virtue of good actions, it is not 
unlikely that others may degenerate into a contemptible 
stage by the perpetration of evil deeds (Brhadaranyaka, 
6. 4. 5.). We must notice here that Ramanuja has taken 
the word éakti in the sense of karman (action). 


It is said elsewhere that the Lord has one purest 
form (generally known as parama pada) in which He is 
meditated upon by the advanced yogins. The real or 
essential «a of Visnu is called sat (existent) and amiurtta 
(formless); in it resides all kinds of Sakti. This is the 
purest sakta form, being composed of no other element but 
Sakti. This formless form, though inconceivable, is said 
to constitute the more sublime embodiment of Visnu than 
the so-called visvarmpa which Arjuna was fortunate 
enough to visualise in the divine person of Krsna. A 
yogin is directed to keep his mind constantly concentrated 
upon Visnu who is the substratum of all varieties 
of éahli. This is known as the purest form of mental 
concentration ( Gear ). 


facti aydaa atit] REAA | 
aye AON ed aa, BIA gd: Ul 
emer: MRA a TI um Tawa: | 
aaaeei BIRT II 
ACTA AACA ATANTT GU ATR: d 
gala dfeafa ar g fastu JETT il 
Visnupurana, 6. 7. 


- Reference is made to the divine power whereby 
God—the repository of all agreeable qualities—permeates 
the whole world ( cuftemaryaat—Visnu, 6. 5. 84). 
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He is again called ‘composite of all power’ ( emma: ), 
and one who comprises in Himself all strength and power 


( eset poter: ). 


Other Puranas have in the same way dealt with 
Sakti, particularly with such embodiments as Kali, Durga, 
Lalita, etc. In some of them we find a developed form 
of sakti-worship as still persists in the land. 


The Markandeyapurana stands unique in its lengthy 
and interesting account of sakti. The so-called Devi- 
mühatmya', which gives a splendid description of the 
various activities of Sakti, is in a sense the magnwn opus 
of saktivada. These chapters dealing with the divine 
glories of Sakti are recited all over India with the 
utmost reverence. 


The Devimahatmya begins with an enquiry about 
the reason why intelligent beings are also- found to be 
victimised by maya or the lack of correct understanding.* 
Endowed though they are with the power of discrimination 
in all matters secular, men cannot rise above their 
earthly attachments. However learned and wise a man 
may be, he is bound to be caught in the meshes of 
maya.? It is impossible to extricate oneself from this 
eternal bondage. Maya has got such a peculiar nature 


1 Most of the Purànas contain sections on the Devimahatmya. See Devi- 
bhagavata, 3.27; Vamanapurana, Chapters 18-19. 


? aq EReHEDRTUU seater ANN | 
WHITE a aera mregeq qedT \|—Markandeyapurana 
(Devimihitmya) 
2 miami Satie adt aah fg ar 
AAAS ATA ACHAT Maea lI — Op. cit. 
maa Satta quar safe: fee | 
AMISH Aleta Tasgfa ALITA \\—Devibbigavata, 5. 33. 52, 
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as to plunge one and all into the ocean of awful 
ignorance. One should not, however, suppose that maya 
or vaisnavi-sakti is only a bewildering phenomenon— 
power that stupefies all. As one representing the incom- 
prehensible power of the supreme God, maya has a far 
loftier significance in the Puranas and the Tantras. We 
should not lose sight of the fact that mya combines 
in herself a twofold function. She is at once the cause 
of both bondage and salvation.' She is a divinity that 
creates the whole world, and if propitiated by selfless 
devotion, she is said to be so gracious as to make her 
devotee liberated from the bondage of samsira.* 


A question is next asked regarding the nature and 
activites of the Goddess who is called smahdamaya. In 
response to the query of the king (Suratha), the sage 
continued to give various accounts of her mysterious 
appearance on the earth. First of all, our attention is 
drawn to the fact that sakti, considered as a goddess, is 
eternal, and that the visible world presents before us only 
a living image of Sakti. Though sakti pervades the 
whole sphere of existence and is not at all liable to either 
production or destruction, yet many stories relating to 
her birth are told in our ancient mythology. This is 
really wonderful. In spite of her eternal character and. 
imperishable form, Sakti in her grosser shape is often said 
to be born whenever she makes her appearance obviously 


ar fae qe pi Eger Tara | 

damsedida Ga qaum u—Markandeyapurana, 

qur curd Ga TCI ATA | 

aea SITSRT Aa qequrauat GAT u—Devibhagavata, 5. 33. 53, 
«ur faga fea’ serosa | 

der gam quur smt af FA N—Markandeyapurina, 


1 


Eu 
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to accomplish those things over which nobody has 
any control! What seems to be the first manifestation 
of Sakti, according to the Markandeyapurana, is yoga- 
nidrt which extends her illusive power even over 
Visnu. She is called bhagavatt as well as Nursing 
Mother and Lord of the world. Brahma was the first 
to offer his prayer to the Goddess in order to get 
Visnu awakened from his yoga-nidra. This hymn to 
Sakti is remarkably beautiful. What deserves our special 
notice is the fact (to which we have often referred in 
these pages) that the all-pervading character of śækti has 
been fully recognised here and expressed in unambiguous 
terms.2 It is further stated that no language is 
adequate enough to express the glory of one that caused 
the trinity of gods to assume their corporal form.? Being 
gratified at the sincere prayer of Brahma, yoya-nidra 
cast her bewildering power upon the demons (Madhu 
and Kaitabha) so as to hasten their death, and roused 
Visnu from his slumber by withdrawing her influence 
which kept him so long in an unconscious state. How 
mighty and irresistible is the clutch of maya! To say 
the least, there is nothing that can counteract the 
operation of maya. 


Whatever be the degree of certitude that attaches 
to our belief in the incarnation of God, it is, at any rate, 
a genuine conviction deeply ingrained in our nature. 
Šakti as all-powerful divinity is said to have made her 


1 aret aaan ar aar t 
sera fa aar aR ar RennRad 1—Op. cit. 
2 qup fafa mfageg eaagrfaerfenk | 
aor Wem qr Uf: AT ed fe equat aar ui —Op. cit. 
s facy: ATA ca a | 
srféared aalsaaat & cate TEAT Wag u- Op. cit, 
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visible appearance in an eventful hour. The asuras, so 
says our ancient mythology,! were in constant warfare 
with the gods, and on many occasions the former proved 
more than equal to the latter. The demon, called Mahisa, 
was an indomitable hero who not only defeated his rivals, 
but made them part with their own possessions. The 
denizens of heaven were thus driven to a pitiable stage. 
Fallen in such a misearble plight, the gods had no other 
alternative than to approach Siva and Visnu for devising a 
plan so.as to kill those demons. The story of their sad 
discomfiture evoked such intensive wrath that violent 
light came out of the mouths of Brahma, Visnu and Siva. 
Simultaneously, similar light also issued forth from the 
body of other gods present there. There was a flood of 
light glowing just like a mountain on fire and sending 
forth its terrible effulgence in all directions. All this light 
got united and finally assumed the beautiful shape of a 
woman.? This is how Sakti with her tangible form 
emerged out of divine light, concentrating all power in her 
person. Constituted as it was, her body was virtually a 
composite of Sakti derived from the host of gods.* She 
was then provided with necessary weapons to bring about 
the ruin of Mahisasura. This being done, the Goddess was 
panegyrised by the gods in all solemnity and reverence.* 
In this lengthy but sublime panegyric one will get a 
clear idea regarding the manifold activity and supremacy 
1 Reference to warfare between devatas aud asuras is to be found even 
in Vedic literature. 
2 oped SEE CIEL IERIE Raar |—Markandeyapuraya (Devimáhütmya.) 
s adran 1—Op. cit. 
4 qaga: aman figdsfadton 
afe, guenfst efe a eat | 
at aga: muaa RRS 
Arafat: SJANGRE: Op. oit, 


CC-0. ASI Srinagar Circle, Jammu Collection. Digitized by eGangotri Siddhanta Gyaan Kosha 


84. DOCTRINE OF SAKTI IN INDIAN LITERATURE 


of sakti. Sakti is here depicted as the ultimate cause of 
the world and rightly described as adya-prakrti (primordial 
substance).! The main current of éaklivüda is summed 
up in the closing words of the hymn : 


Caracal md ud a Bread l 


Tt shows unmistakably that the gods were aware of 
the stern fact that everyithing is being done by the secret 
hand of sakti. 


The Vàmanapurüna gives a similar account regard- 
ing the emergence of Katyayani from the aceumulated 
power of the gods.? "Phe story relating to the death of 
Mahisüsura and other demons is also described here almost 
in the same way. 


The Devibhagavata, as the very name implies, 
is one of the Puranas that deals, among other things, 
with Sakti as the supreme divinity. It has likeness with 
the Markandeyapurana in so far as the all-embracing 
aspect of sakti is concerned. This Purana, which is 
claimed by the Saktas as a work of great authority, begins 
with an invocation to ddyd-vidya as representing the 
conscious element in all things.‘ Sakti is here called 
the eternal Supreme Goddess and the ultimate cause 
of all causes.’ Sakti is said to exist in all things, and 


1 Xgremeasuat fama AA- 
a ara RRRA | 
aan fanii aTa- 
HEA fe quar Tafaecaatar u—0». cit. 
3 wd m eau Sf FA a: VE aa |—Devibhagavata, 5. 20. 
s Vamanapurana, 18. Cf. Devibhágavata, 5. 8. 
4 qaae atarat fae a date i—Devibhagavata, 
s Rueda ur TU Vay EIU b FILA |—Op. cit. 
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it is justly held that a being, when stripped of $a, 
is no better than a dead body.' Proceeding to show that 
Sakti reigns supreme everywhere, the Devibhagavata? has 
dilated upon the story of ‘Uma-Indra’ as it occurs in 
the Kenopanisad. It it said that the Supreme Being 
effects the creation of the world by assuming the double 
form, the one comprising pure existence, joy and con- 
sciousness, and the other representing maya or prakrli. 
We are particularly warned not to confuse here maya with 
the power of illusion, but we are asked to look upon 
it as what is identical with the Great Goddess—the, 
Supreme Power. 


WBA AH, BATA we) A | 

erae date: free qms: UI 

sra Rreseg fadlat unt Sft: | 

Ql a ATA WI Xr: ÜpHeraHba I 
Devibhagavata, 12.8. 64-65. 


This Purina touched upon the cardinal point of 
saktivada? when it laid down that Sakti represents 
both Purusa and Prakrli, there being essentially no 
difference between the two. Just as power of burning 
is not distinguishable from fire, so sakti or paramá prakytà 
is not separable from parama purusa (Supreme Being).* 
A point which is none the less important from the 
Vedantic outlook has also been noticed. Regarding 
the personification of sakti, the Devibhagavata says: 


i gaa ARY ue: eaa TT 
qaaa utt vafa eir Op. cit. 
2 Devibhagavata, 12. 8. 
s Ba Te Wie quaviaraat—Comment on Tattvaprakisa, 
4 «qd gata sg fecarafaat TERA | 
qua ag cde qR farda safe. ll —Devibhigavata, 9. 38, 28. 
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though sakti in its absolute aspect is formless, yet it 
is possible for her to assume visible forms only for the sake 
of showing grace to the devotee.' The passage? ‘aftteata 
feo xa: uda! voices the same truth as is expressed 
by ‘ad aeaaraten ’ (Gita). 


The Brahmavaivartapurana speaks about $a in 
the same strain. Sakti is called Great Mother and 
mūla-prakrti out of which evolves the whole universe ; 
it is held to be the real essence and ultimate substratum 
of all that exists. 


Having described sakti as the all-powerful author 
of the universe, the Brhannaradiya has enumerated the 
various names of the Goddess. This is intended to show 
that Sakti is ultimately one and without a second, even 
though her names and manifestations appear to be diverse 
and manifold’. 


1 Erb gR afaerezefaat | 
ed RAAEN A HRT —Op. cit. 
aat afat aa arat afta aa) saagaa fe pd eft area I 


Suprabheda Tantra, 

2 D, Bhágavata 3. 4. 44, 
5 Brahmavaivartapurina (Prakrti-khanda), 2. 66. 7-10. 
i süfa faargeat uf at aur dt i 

amta siat fafsreafeasfs st u 

gif REAA erdt mA at 

start CVEN ufa amete aem qx llI—Brhannàradiya. 
* Geeta GANEA spp gsm sat aged MEETER om U— 


Visnudharmottara. 
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HYMNS TO SAKTI 


Reference has already been made to the Devi- 
sükta the recital of which still forms an important part 
of Sakti-worship. What lies behind this famous hymn 
is the recognition of sati as the supreme cosmic principle 
regulating the whole universe. And this recognition 
brought forth solemn invocations from gods and ancient 
seers. The gods, as we usually find, were the first 
to offer their sincere prayers to the Divine Mother, 
considering her to be the most benevolent power that 
brings welfare to the world, removes all kinds of obstacles 
and overcomes all sorts of evils. We have evidence to 
believe that most of the gods were worshippers of sakti, 
and some of them are also mentioned as founders of 
different schools of sakti-worship.' The majority of the 
Puranas contains hymns to gakti or her various embodi- 
ments. The authorship of some of these hymns is 
attributed to such prominent deities as Siva, Visnu and 
Brahma. 


The Mahabharata contains a beautiful hymn 
addressed to the goddess Durga.? Yudhisthira, while 
proceeding to the city of Virata, made this remarkable 
prayer obviously for the purpose of securing the good 

1 Among the twelve votaries of Srividya we find the names of many 
gods, 
AJAR: FATA WINTHRT A Heu: | 
aftan: qua ge: eme: fae N 
PAMELA SOIT gN STAG: q—quoted by Bhüskara- 
riya in his commentary on the Lalitasahasranama, = 
2 Mahabharata (Vir&taparvan), 8. 
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grace of the Great Mother.’ Allusions to the mythological 
account of her birth in the womb of Yasodà as well as 
to the incident of her having been thrown on a stone by 
Kamsa are recorded here.* She is said to be adored and 
worshipped by the gods for the welfare of the three worlds. 
She is also called by such popular names as Mahisa- 
suranagint and Kali. A derivative signification of the 
name Durga is also found here.” Being exceedingly 
delighted with the sincerity of his prayer, the Goddess, 
always merciful to her devotees, made her appearance 
before Yudhisthira and promised him victory in warfare 
and the attainment of his lost kingdom, * 


In the Mahabharata (Bhismaparvan, 28) we find that 
Arjuna, following the direction of Krsna, recited the 
famous hymn to Durga for the sake of gaining victory 
in the ensuing war. 


Another lengthy and famous hymn to Sakti is the 
Lalitasahasrandma as recorded in the later part of the 
Brahnandapwiina. Bhiskararaya, the well-known Tantrik 
savant, wrote a learned commentary on it under the 
name NSaubhagyabhiskara. Sakti is here eulogised in 
her popular embodiment, namely, Lalita or Ambika—the 


1 fue wi eurer gfafuc | 
aega Haar tai git fasrasacta, u— Op. cit. 
2 quU aaa ETAT, | 
and raaa AIAT ofa maA W—Op. cit. 
s gutarea gu emg eur sei: |—Op. cit. 
A wfacqeafauza dart faspreaa | 
aa saaana gear anA N 
qei fapt gear AA Afai ga: (Op. cit. 
- gagan aag iaag: | 
SUSRITA wa Ti gutedtagdter —Or. cit. 
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highest divinity worshipped by the followers of Srividya.! 
It is stated that sakti in her threefold form of Brahma, 
Visnu and Rudra effects respectively creation, maintenance 
and destruction of the world.? Reference is made to 
two kinds of sakti, namely, cit (conscious) and jada 
(unconscious).° To the goddess are assigned many 
significant epithets such as tattvdsana,‘ kulakundālayā," 
murttnirta,? ete. The Haritiyana-samhita in its dialogue 
between Dattaàtreya and Parasurima has dwelt at some 
length upon the supreme nature of Srividya. 


Anandalahari, also called Saundaryalahuari, is another 
hymn to Srividyà that commands high respect and 
reputation. This s/ofra has a peculiar interest, since it 
emanated from one who is universally acknowledged as 
the greatest exponent of advaita philosophy. 


Many such hymns might be gathered from the vast 
range of Sanskrit literature. We should not forget that 
these and similar other sfoír«s constitute a considerable 
part of our literature, and that they are impregnated 
with highly religious and moral ideals. Sarvananda* and 


1 Bhiskarariya has cleverly shown that this hymn dealing, as it does, 
with the various names of Laliti, contains all the secrets of Sakti-worship. 


2 afri zer mit vüfaeqefaatt | 
daR exert featarreiasttett u—Lalitasahasranüma. 
Visnupurüna bas—eratfareur(arar AA TAT ARUTA: | 
8 fara RE aaregt URERA (—Lalitasabasrantma, 


1 fpnfafaerearfa Anaan Aenea — qeun— 
Bhaskarariya, 


| 
| 
| 
f 
| 
| 


s Of. gaa eat IRE ganang 
À EAH Hea AAA FAF gut i—Anandalahari, 
i € gala sut eq qu SUE fa |—Brhadaranyaka, 3. 1. 
7 See my article entitled ‘Saundaryalahari’ published in the *Vaügaári," 


* Sarvananda is said to be the author of a Tantric text named ‘Sarvollasa.’ 
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Pürpànanda, the two famous $ak/i-worshippers of Bengal, 
are said to have composed beautiful hymns describing 
the ten Mahavidyas whom they were fortunate enough 
to see by their intensity of sadAana. Only a part of 
these hymns is to be found in the Sarvdinandatarangint. 


Turning to the Tantras, we find that the recitation 
of the s/oíras constitutes one of the seven main items of 
$akti-worship. Just as we have specific dhyana describing 
the particular physical form of each and every embodi- 
ment of sakti, so we have separate sets of stolras 
addressed to each of them. The  Aarpuràdi-stotra the 
authorship of which is ascribed to Mahakala himself is 
a very favourite hymn with the Saktas. 
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WORSHIP OF SAKTI 


The worship of $a in an anthropomorphic form 
is found to be of great antiquity in India. It is organically 
associated with the cult of Siva which prevailed in the 
land from pre-historic times.t The cult of the Great 
Mother Goddess has its prototypes in various other 
ancient countries, namely, Egypt, Assyria, Babylonia and 
Greece.? Some opine that this cult is of non-Aryan 
origin. It is not unlikely that the Aryans had found this 
type of worship already in existence among the primitive 
tribes, and afterwards assimilated it in their own way. 
This sort of absorption or Aryanisation of ancient 
customs and modes of worship were not altogether 
impossible and unfrequent in the annals of India. 


While sakti is generally worshipped along with 
Siva, ‘it is noteworthy that many primitive tribes used 
to worship ś«kti exclusively. Whatever be its origin 
and antiquity, sakti-worship seems to have obtained a 
permanent footing in India from time beyond recollec- 
tion. Recent discoveries at Mahenjo-daro and Harappa 
have brought to light so many images of male and 
female deities that one is naturally inclined to believe that 
the people of those ancient lands ‘had reached the stage 
of worshipping their deities in anthropomorphic form.’ 
One finds it extremely difficult to ascertain how and 
when primitive people had begun to represent their gods 


1 Mahenjo-daro and the Indus Valley Civilization, vol. 1. p. 57. 
2 See ‘Egyptian Myth and Legend’ and ‘Myths of Babylonia’ by D. A. 
Mackenzie. The Great Goddess is variously called: Isis, Istar, Taimat, Osiris, 


Rhea eto. 
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in human shape.t What seems to appeal to one's reason 
is that a strong religious instinct induced men to assign 
human shape to the deities they worshipped, to humanise 
the controlling forces or spirits they perceived in the 
workings of nature. Man could hardly escape the sense 
of being in the presence of an all-pervading sakti which he 
readily converted into a divinity and ultimately grasped 
her as a merciful mother. The universal motherhood of 
éakli. seems to be the primitive notion of godhead. 
What we should learn from this spontaneous attitude of 
the mind is the innate belief in the kindness and 
goodness of the mother. One should look upon it as the 
real foundation of sakti-worship. 


The relies of sakti-worship are found in abundance 
all over India. The extent to which śækti-cult prevailed 
and found favour in the land is quite evident from 
the numerous images of the Goddess still preserved and 
worshipped in different parts of India. The majority of 
holy shrines, particularly the fiftyone .Pz/has, are con- 
secrated to the different embodiments of Sakti. According 
to the current tradition, the sacred parts of the body 
of Sati, scattered all over the country, gave rise to a 
number of holy places for pilgrimage. The two moun- 
tains, namely, the Himalaya and the Vindhya, are 
specially sanctified as being the traditional resorts of the 
Great Mother and She is consequently called Haimavati 
and Vindhyavasini. The images of Sakti are also to be 
met with even in those places which are popularly 
held as Vaisnava Asetra. Thus, we find Katyayani in 


1 Yaska has discussed the question relating to the number and form of the 


gods. He has tried to show on the authority of the Vedas that the gods are 
manly in appearance and that they are often described as if they were human 


in shape ( qafa aequed—Nirukta). 
2 The image of Tira was worshipped by the Buddhists outside India. 
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Vrndavana and Vimalà in Purusottama (Puri. In many 
families the embodiments of Sakti were worshipped as 
household deities. This system seems to have been 
current from the age of the Puranas. The images of 
Kali and Durga are still daily worshipped by a large 
section of the Hindus. 


According to the current tradition, Rama was the 
first to celebrate the worship of the Great Mother (Durga) 
on the eve of the great war that ensued between himself 
and Ravana. It is stated in the Brhannandikesvara- 
purana that Rima untimely awakened the Goddess, since 
he was in a hurry to bring about the ruin of his 
formidable rival. The worship of sakti is calculated to 
have given him so much strength that he could easily 
come out victorious from’ the terrible warfare. This 
celebration took place in the month of Asvina, and 
since then the autumn is regarded as specially sacred 
for the invocation and adoration of the Goddess.* 


The Markandeyapuraina contains a description of 
$akli-worship as was celebrated by Suratha and Samadhi. 
They are said to have made an earthen image of the 
Goddess (Durga) and worshipped it with all solemnity 
on the bank of the river Nerboda.? "Their adoration, 
intense and ‘selfless, was attended with success. The 
Great Mother actually appeared before them in order to 
grant their passionate prayer. 

1 This particular period of the year is popularly called Devi-paksa. 
According to the Devibhagavata (3. 30.), Ráma, under instruction from the sage 
Narada, worshipped the Goddess Durgt having duly observed the navarütra- 


prata. On the completion of the ceremony, Rima performed the rites of vijayd 
and then proceeded to the city of Lanka with his monkey-regiments to kill 


the Rüksasa-king Ravana. 
2 at afera gfaa tea: gear afi RRA | 
aiui TRGEAEAT: gevqurfiri: M. Purina. 
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The worship of Katyayani by the damsels of Vraja 
has been narrated by the Bhàgavata.! The cowherd- 
girls are said to have prepared a beautiful earthen 
image of the Goddess on the bank of the Jumna and 
duly worshipped the same by observing strict rituals and 
discipline. All this was done for no other purpose than 
getting Krsna as their husband. This was a religious 
vow inspired by deep devotion to Krsna. Katyayant is 
still worshipped in that part of the country on the 
conviction that she is a divinity that fulfills all kinds 
of desires (amada). 


More than one story is narrated by the Devi- 
bhagavata regarding the various forms of é@kti-worship 
as well as the establishment of the images of śakti 
in different parts of India. Let us first speak of the 
sacrifice to sakti as was celebrated by Visnu in days 
of yore.  Visnu is said to have performed a sacrifice 
(Ambika-yajim) according to the agamik rites for the 
sake of securing the good grace of the Divine Mother.? 
That he was a devout worshipper of Sakti is quite evident 
from the fact that Visnu had once gone to the 
mysterious isle, situated in the midst of the ‘ocean 
of nectar’ and decorated with invaluable jewels, where 
he had the good fortune of visualising the Great Mother 
and obtaining the sacred mantra. As we have already 
pointed out in these pages, the greatness of Visnu as 
well as of other deities bespeaks only the grace of sakti. 
It is further stated that each and every incarnation 


1 Yard ma mr aegasearfiar: | 
ae facet BTA: PIATRA AAA ll—Bhàgavata. X. 
? ag a Aaa HÍUSERTUT carafe: |— Devibhigavta, 3, 14. 30. 
> garfargtead gd qeu afarifaeaa | 
4A €ET HETHTUT AATRE: YA: Op. oit. 
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of Visnu is associated with a corresponding sakti which 
adds so much to the glory of Visnu and really accounts 
for all that is done by him.! 


The legend of Sudarsana is an interesting study. 
Sudarsana, son of Dhruvasandhi, was a scion of the 
solar dynasty. In his early life he had to fight against 
many odds and was in a state of utter destitution. 
While yet a mere boy, he was, however, initiated into 
hamabija in a mysterious way. ‘This event altogether 
changed the subsequent career of his life and turned 
him into a devout worshipper of éakti. Constant 
repetition of the sacred syllable conferred all blessings 
upon him. Having regained the lost kingdom of his 
father, Sudarsana went to Ayodhya and built a beautiful 
temple there in which was placed the image of the 
Great Mother in a right royal fashion.? Since that 
time the worship of the Goddess has been prevalent in 
Kosala. ° 


Subahu, the king of Kasi, made a similar temple 
at Benares and established the image of Durga which 
is still visited by innumerable pilgrims.* 


1 aam aay feed egit | 
aasa aada adaga wu Op. cit. 
3 sra sara: farfeqfar: SATA u 
afani anata gesisat qo fA lop. cit. 3. 26, 32. 
s Rear: qs aar Nar Aag afdat I—or. cit. 
4 gagi aag guam Wut qum | 
anfa a a ENAA ARA: —op. cit. 
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Having sketched the outlines of the doctrine of 
§akti according to the Puranas, we now proceed to have 
a glimpse into Vaisnava literature. From what we have 
hitherto said in course of our enquiry into the Puranas, 
specially , Visnupurana, and the Vaisnava interpretations 
of the Vedànta-sütras, one is expected to gain some idea 
as to the true position held by Sakti in the estimate of 
the Vaisnava sects. Sakti occupies a noteworthy place in 
Vaisnava literature and particularly in Vaisnava philosophy. 
The doctrine of Sakti, as we presume, derived much of 
its importance and popularity at the hands of Vaisnava 
teachers. Considered from the Vaisnava point of view, 
sakti is an entity that not only constitutes the essential 
attribute of the Supreme Being, called either Visnu or 
Krsna, but one that remains in eternal companionship with 
the Lord.' Sai has been both deified and personified 
in the Vaisnava literature. While the early school of 
Vaisnavism conjured up lLaksmi? as an embodiment 
of sakti or, more properly, vaisnari-sakti, the mediaeval 
school made Krsna an intimate associate of Radha 
who is supposed to represent that mystic power of God 
(Madini sakti) whereby everything is delighted. 


Let us first restate the cardinal point of Vaisnava 
philosophy with a view to emphasise the fact that all 


1 Sriharsa in his benedictory verse of the Khandanakhandakhadya speaks 
ef Uma asone who is ever in the embrace of the Lord. fast a wd 


asgari aafaaag | This unique form, generally known as ag aaaf, 
is contemplated to be the symbol of Supreme Joy (paramānandarīpa). 

a Laksmiis mentioned as consort of Visnu in the parisista portion of 
the Rgveda, 
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beings might be described as particles of Sakti emanating 
from the all-powerful God. Unlimited as our view of 
Sakti has been to all intents and purposes, the above 
point will no doubt be consonant with our interpretation 
of saktivada. In accordance with the Vaisnava interpre- 
tation, beings in their individual aspects intrinsically 
form parts of Brahman. The relation between the two 
is the same as exists between the whole and the parts. 
This is said to be a kind of difference without distinction. 
These parts are said to resemble the rays emanating from 
the sun and might be looked upon as sparks issuing 
forth from fire. This simile, as we have already observed, 
has been a well-chosen one and made use of by different 
schools to explain the relation between jivas and Jsvara. 
That beings are no better than parts in their relation 
to the great harmonious system is an idea which also 
found expression in the Gità.' Though fragments of 
one complete whole, beings partake of some qualities 
like eternality and powerfulness that are attributed to 
the primal type from which they are copied. 


| 
| 


Vaisnava literature, from the ancient Pàficarütra- 
samhitas to the works of the modern school of Vaisna- 
vism, presents an interesting picture in which God is 
permanently associated with His Sakti, either in the 
person of Laksmi or Radha?. The Sàámkhya doctrine of 
non-difference between Sakti and $aktüman seems to have 
received wholehearted approval of the Vaisnava school. 
The Brahmasamhita, to begin with, considers God to be 
encircled by numerous $aLtis, each embodying a particular 


1 qat saath saga: aaraa: I—Gits, XIV, 7. 
2 Names of Radha and other Gopis occur in the Bhavisyottara, Skanda, 
Padma and other Puranas, 


A18, 
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aspect, in the eternally blissful region of Goloka!. 
The Lord is said to be always in a sporting mood 
with His saktis which, in essence, are parts of His own 
divine self and consist of the same stuff, viz., Joy. 
The dependence of sakti on éaktimat is also brought 
to light when it is stated that sakti (Durga) causes 
the creation, sustenance and dissolution of the world 
only under the direction and guidance of the Lord?. 
The last resort of Visnu, known as sega, is called 
adhara-sakti in which the Lord enjoys His mystic slumber 
(yoganidra) at the time of deluge.* One point to which 
our particular attention has been drawn by this Samhità 
is that God in His effulgent and purest form cannot 
have any connection with the unconscious prakyti. One 
who is G/mürüma or ananda itself delights only in His 
own éakti that is virtually inseparable from Him.* 


The Jayakhyasamhita speaks of four kinds of śakti, 
namely, Laksmi, Kirtti, Jaya and Maya, who remain 
ever present in the proximity of the Lord.’ These 
divine powers are always at the service of the Lord. Of 


1 gqrarafaraaranfaataditacaiaa uu fssneqau serfs: | 
Tats ma Aaaama afaeqaifeged qué wefa u— 
Brahmasamhita, IV. 37. 
and mfa ufefitearfiegarfat: anaa: 1- Op. cit. 


Op. cit. IV. 44. Jivagosyimin has here quoted a verse purposely to 
show that God comprises in Himself the power of functioning everything 


(carta: €T FS EETRUTRAR:— Bhigavata) 
9 gramma Ri eagteau.— On. cit. 
4 AN TAIT GE Cate faga t— Op. cit. 
5. reri: ahaa Arar SoreTearhsrat: AAT | 
eaufafaaartar freed fem: —Jayakhya. 6, 77. 


The Sattvatasamhiti has mentioned four faktis called divine power: 


afer: At argeredtar caatierfratad i— 


9 
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these Laksmi is held pre-eminently the greatest power, 
being an embodiment of aisvarya-sakti which is one of 
the six attributes that go to qualify the Lordship of 
God. lLaksmi is inseparably connected with the Lord, 
just as rays and waves are with the sun and the ocean 
respectively. 


This Samhità has also referred to the supreme 
power with the help of which God effects the creation 
of the world, depicting God as one whose essence is 
Sakti and who possesses all kinds of $a? 


We have already spoken of Radha as an embodiment 
of sakti. In estimating the real significance of Radha, 
we should particularly bear in mind that, as a divinity, 
Radha stands for the supreme power of the Lord and 
has no separate existence apart from that of Krsna.* She 
is nothing, if not the Lord Himself in His fulness of 
joy. The Naradapaficaratra has not only mentioned the 


names of Krsna and Radha, but has described the latter 


as the most conspicuous one among the host of Krsna’s 
favourites. The extent to which Radha has been exalted 
by the Vaisnavas will be clear from the extensive 
literature we have under review. She is said to have 
her seat in the heart of Krsna. While Durga, as a 
female divinity, is considered to be the greatest among 
all embodiments of Sakti, Radha is regarded as the most 


1 


S ^ - 
1 quem cwdrpagqraamgufa | 
Baa BAT AtTATAAT 11—O». cit. 
This simile has been frequently made use of by the Saktas and the Saivas 
to bring out the non-difference between Sakti and the object that possesses it, 


2 SKIRT: SW UT v3 fea: (—Op. cit, 6. 223, 
8 gaa gA GUT Yeu «st at |—Ripa Gosvīmin, 
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prominent one among the beloved of Krsna.’ It is 
the sakti of Visnu that is called Nàràyani, since she is 
in eternal love with Narayana, and called Vaisnavi 
because she constitutes the supreme power of Visnu.? 
As one that represents all shades of Sakti, Radha is 
calculated to be the primordial element that manifests 
itself in the ever-joyful companion of the Lord.* She 
is one with the Lord having emanated from the left 
side of His divine body. To the Vaisnavas Radha is 
thus a sakti of mysterious significance. Her character 
strikingly corresponds with that of the Lord. She is 
as pure and divine as the Lord Himself. A perfect 
identity has been shown between the two, so far as 
their real nature is concerned. Just as one will find 
the very identity of Brahman in the person of Krsna, 
so one will find in Radha the pure Brahmasakti having 
no touch with müya.* She is as much a Reality as the 
Lord Himself, personating the eternal power that abides 
in our heart." The force of this statement is to insist 
upon the fact that Radha is not a creation of imagina- 
tion or mythology. She is far from being fictitous. 
Radha is rightly styled paradevata' (supreme divinity) 


1 gat greta wat gni srfsenetteafa | 
WIE. VI Tat muag A —N. Paficarátra, 1. 34. 
of. aang à du scm E \—Padmapurana. 
2. anan SURE aa ST Lay l 
fe wur fn fua a aca —N. Pañcarātra, 1. 34. 
adad a aatar Aaufereaefaant \—Op. cit. 
4 FURRA A SA Fe l— Op. oit, 
AN ARAETA AEU: THA? T: | 
aur RAEN A AAI Tze: RT \—Op. cit. 
e sur a ar ferr AAEN aur ef: | 
TURAE at Fat aren s 8T FA li —O». cit. 
t dl PRA shear UIT Raat |—Brhadgautamiya, 
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since she has perfect identity with Krsna and represents 
the essence of the all-delighting power of the Lord.! 


The Naradapaücaratra, like all treatises on yoga, 
has shown the mystic process whereby a spiritual 
aspirant attempts to unite the supreme Sakti (generally 
called cit-sakti), supposed to be residing in the mulàdhára, 
with the Supreme Being. This act of combining jiwa- 
Sakti with Isvara-sakti is what is earnestly sought by 
most of the sédhakas to attain the consummation of yoga. 


Laksmi is said to be the imperishable power of 
Visnu. As embodiment of cif-saktt, they cannot be 
distinguished from each other. The Hayasirsapaficaratra 
has compared them with the eternal purusa and prakrti. 
So intimate is the relation between the two that one 
cannot remain a single moment without the other.? 


The Gopalatapini* has not only explicitly mentioned 
the name of Radha but has applied such epithets to 
Krsna (aAa, adna and amaaa) as would 
unmistakably imply that the Lord had Gopis, Rukmint 
and Laksmi as His favourite consorts. That Laksmi 


1 wed ar aerate: canis | 

acareraerafata «ed ufafüar ii—Paddmapurüna. 

2 qmm at Wt aferatata fafaeata I— N. Paficaratra, 

This line without any alteration also occurs in the Gautamiya Tantra, 
34, 57. 

8 quar gRaiaeaeaf: ARARAT | 

seat cafe: Tent ara: Gea EHT: tt 
a faar fae zdt a gR: qast faat |\—Hayasirsapaticaratra, 

4 The Gopilatapini is, in all appearance, a work which ought to be 
treated more as a treatise on the Paficardtra school than an authentic 
Upanisad. It contains not only the kãämabīja as well as the famous mantra 
consisting of eighteen syllables but has explicitly referred to the Paiicaratra 
doctrine of four Vy#has. 
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is nobody else than the Lord's own Sakti has been clearly 
pointed out by the Bhagavata.! 


Valuable informations regarding some important 
aspects of saktivada are available in the Ahirbudhnya- 
samhità. It cannot be denied that the recognition of 
Sakti in its supreme aspect had some influence in the 
formation of the Páficarátra doctrines relating to the God- 
head and the universe. The Ahirbudhnyasamhita begins 
with a salutation to the $«/; of Hari with her fivefold 
function and shining with the moon on her forehead.? 
Parabralman, as contemplated by this Samhita, is not 
absolutely nirguna but one that comprises all power 
(sarvasakti) and sublime qualities. He is called 
Bhagavan on account of His possessing six superhuman 
qualities, and Vasudeva in consequence of His residing 
in all creatures. Sudarsana, the disc held by Visnu, 
has been conjured up by this Samhita as an emblem 


1 ag: qual TARANTA Uu Ug meuf gaa: I— 
Bhügavata. 


? qufaeg et: uf cage gu: i— 
AHA, as we find in the Saiva Tantras, are as follows : atfen- 
eeu-firara-zgae. The Lord Siva is generally known as TARE | 
s STHTESRIUIE aL ANTHEA \—Op. cit. II. 24, 


Ramanuja’s characterisation of Brahman as expressed in his inimitable 
language (aaea canad eaan saa fR ANAE- 
JT: geantshiriad ) seems to be an echo of this idea. 

^ remnants «mar qfestfsa: | 

ememqearfecanqariza: etfi: —Op. cit. IT. 28. 
The very word Bhagavan, as an epithet of Vasudeva, brings to our mind 


the notion of an omnipotent personality, the master of sixfold virtue. 
A id EC 
matkad asie: | 
Ac 
aapa ferm ARA: u— 


Visnupurana, 6. 5. 79. 
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of Sakti or divine power (sepumedPuu ) It is 
described as a symbol of  Visnu's power, or, more 
properly, Visnu’s independent desire (sarkalpa) that 
operates freely without suffering from any limitations of 
time and space. 


Then the enumeration of rz goa together with 
the definition of each guna is given with a view to 
show how unlimited and manifold the power of God is. 
We must not lose sight of the fact that these gunas, 
though distinctly separate in their enumeration, are 
nothing but different aspects of sakti. It is through the 
operation of Sakti that Brahman gets itself manifested 
into manifold forms.' Our attention is drawn to the fact 
that knowledge or pure consciousness is not only a 
mere quality that pertains to the Supreme Being, but 
it is exactly what constitutes the very essence of His 
inexplicable form.?. We find it emphatically stated that 
knowledge is decidedly the greatest of all the gunas 
enumerated above and the rest are only subservient to, 
or properties of, knowledge.* 


The question is next raised as to how Brahman 

` assumes qg T4 or becomes a composite of six divine 
qualities through the instrumentality of his own Sakti, 
and what the real nature of that éakti is.* The 
answer of this question will necessitate a recapitulation 
of what we stated in the introductory pages. As to 
the nature of sakti in its material aspect, we are told 
that sakti is a quality or a state of things which is 


: qraqua eu ae eum feda A. Samhita, II. 32. 

2. gre N ST FINI: WATCH: lOp. cit. 

The Sivasütra also describes atm (Soul) as caitanya or consciousness. 
s gd RESI qa TUT SEE EET: IOP. cit. 

4 A, Samhita, ILI. 1. 
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not practically distinguishable from the substance in 
which it inheres. The sekti of all things is said to be“ 
unthinkable and at the same time inseparable, its real 
identity being far beyond our observation. It is 
apprehended by its operations and particularly by the 
result produced therefrom. To be more clear, gahti is 
the most subtle state or essence of all things.’ It is 
an entity too delicate to admit of any definition. 


Concerning the divine power of God, the Samhita 
holds the very same view as we find in the Puranas 
and the Tantras. Sakti or para sakti is not detached 
from God but intimately associated with Him. The 
relation between Brahman and éakti has been well 
illustrated by a reference to the relation in which the 
moon stands to its beams.? It is further stated that 
Sakti constitutes the active power of the Lord; it 
represents His supreme independence (eameouxh) as 
manifests itself in all phenomena of the world.’ It 


1 MFA: RANTAA RAA STEHGÍCHAT | 
ETEA dq Sed exqed PAET FT: N 
quae fe ar dut aiaga \—Op. cit. 
of, NFA: QATAR AITANA: I—Visnupurina, I. 3. 2. 
? Gu WNIT WET ART Gt 
aimag whe saia fear: u—A. Samhita, IIT. 5. 
of. aegea fea fitaea wes frat i— 
3 WTRUHTATSSU qeu eame faut: | 
ATQ RAT ST facut: gegedt stent u—O». cit, III. 5. 

The divine power is called eqTdezmmIRm because it does not require 
anything else in the matter of illuminating or manifesting itself as well as 
other things (Tz «dc VEA ar TED WW attaad gfa—Tike under 
Tantraloka, I. 68.). cardeaaais ( STE NATAN ) happens to be the singular 
glory of God (€4Td-AUHdeHed qw qucm) that accounts for His 
infinite varieties of Suktis (àa CAMHS qe gerent fafa: i— 
Tantrüloka, I. 67.), The assumption of both Sakti and Saktimat does not, however, 
go against the monistic standpoint maintained by the Saivas ( anga: a carta 
ghencea eq I—Tantraloka, I, 69.), 
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is not at all a distinct entity but is one with, and 
inseparable from, the Lord.' 


Then the Samhità goes on to give the signification 
of the various names of gakti such as ataza, aKa, fedt, 
aAA, qui, ext, ott, wan, ser, faeere, grefet, stared, 
aad, art and so on. All these epithets, gathered 
from different treatises, are said to be significant and 
intended to bring out the immense glory of śakti, 
generally known as Vaisnavi. 


Our attention is next focussed upon the exalted 
position that has been assigned to the éakti of Narayana 
or Visnu. This gakti emanating, as it does, from the 
body of Visnu is a divinity of supreme importance 
that permeates the whole sphere of existence. The real 
nature of $akí seems to have been vividly presented 
to us by comparing Sakti, though somewhat poetically, 
with the calmness of the ocean, the expanse of 
the sky, the luminosity of the sun and the beams 


of the moon. 


saafta q eed maa ARTA: | 
gaa Raa saeua fent: 1 
fani: aigen ATATATATT TAT 1 
Filsscetk apr utl cep iaaa | 
A. Samhita, TIT. 28-24 


Sakti is also described as a distinct entity from 
saktimat.2. This difference which tends to make Sakti 
1 q ar ukmuraa: Bharat aait I-A. Samhita. 

and premit fe at rst: TEA AAT BA t—Op. cit, IV. 4. 
2 Rareafanal frat SERT: qA: IA. Samhita. 
and ww: feret Naara AAA IOn. cit. IV. 29. 
A14. 
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only a property inhereing in matters is based upon the 
conviction regarding the dual aspects of uH and wi 
(quality and the substratum of quality). Laksmi, viewed 
in his light, is an embodiment of caer that 
belongs to the Lord. This power of independence 
symbolised by  Laksmi is again said to be of two 
kinds, namely, activity (kriy@) and glory (bhuti)? It is 
further stated that the activity of Visnu which runs 
unobstructed in all spheres is represented by Sudarsana 
and the glory of the Lord reveals itself in the shape of 
the world (time, indiscrete and purusa).? 


What follows next is a lengthy account relating 
to the creation and dissolution of the world. We find 
here a great array of facts concerning both evolution 
and involution of the universe. These two processes, 
we must remember, have been suitably compared to 
the revelation (3Aq) and absorption ( faq) of éakt.: 
The description of dissolution (pralaya) is given first. 
It is interesting to follow the courses of involution 
in which all elements get themselves gradually 
reduced to their next higher stages and finally arrive 
at their ultimate source. The scene presented before 
us is one of total effacement and the order shewn 
is just contrary to that of evolution. It is said: 
everything, at the time of utter annihilation, enters - 
into the earth, the earth into water, water into light, 
light into air, air into the sky, the sky into self-sense 


1 eqraemiu eae fasyyettaagar |—Op. cit. 
3 qmdem ugs: a fzuremafagd | 
Bem. 2s ene ses Op. cit. 
3 ay fat ATA Gare: A SAATA. | 
ARAA Seg NT PAARA (I Or». cit. VIII, 31. 
^ gsfgergfaarenr aAA 1-0». cit, 
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(ahamkara), selt-sense into intelligence, intelligence 
into tamas, tamas into rajas, rajas into sattva, sattva 
into Ala (time), kala into destiny, destiny into Sakti, 
Sakti into purusa, purusa into Aniruddha, Aniruddha into 
Pradyumna, Pradyumna into Samkarsana and Samkarsana 
into Vàsudeva'. Vasudeva who is thus shown to be 
the last point ( srwwdxa)* in the scale of involution 
might in a reverse way be described as the starting- 
point in so far as the process of evolution is concerned. 
In connection with the successive stages of involution, 
mention has been made of various kinds of sakti such 
as the power of elasticity (RaRa), the power of 
movement ( exexmdt xii ), the power of self-sense ( Haat ) 
and so on. Gli is said to be the symbol of a power 
that pertains to kāla (time). Sakti, called mahividya, 
is said to have her position far above the region of 
Destiny. It is also stated that Destiny is devoured 
by Sakti in consequence of the will of God. Men 
can, however, transcend Destiny and get entry into 
the realm of Sakti, if they are so ordained by the 
Lord. A stage even higher than this is also conceived 
where gakti too gets herself submerged in Purusa. 
In this sublime plane éakti becomes AAMT, i.e, 
stripped of all names and forms. The three cgyahas* 
lose themselves successively into Vasudeva—the primal 
reality and the remotest cause of the universe—and 
the Lord Himself assumes the indeterminate form of 
Brahman. A state of such absolute desolation or 


1 sofa aed d arate sms IOn. cit. V. 68. 
agorefafa TAa or. cit. and aqfagul qi stet aTaeatsafaga I—op. cit. 
art HATA Whe: —Op. oit. 
SITAR TST URETA Safer (Op. cit. 

5 The three vythas, namely, SES, Ser and eife, are said to 
be symbols of Sakti (GR WIREHET aa JÜN: IIV. 18.). 
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voidness will remind one of the theme of the famous 
nüsadiya-sukta' and Manu's description of the chaotic 
scene preceding the creation. The whole account is 
brought to a close with the observation that Sudarsana, 
the emblem of Visnu's power, lies at the root of all 
activities that bring about the wholesale destruction 
of the world. 


From the account given above one will find many 
interesting things bearing upon the doctrine of sakti. 
What particularly engrosses our attention is the fact 
that the divine power, called ahamta, remains in full 
operation till the plane of Samkarsana is reached. But 
it ceases to be active and distinct from the Lord as 
soon as the manifoldness of the world disappears leaving 
nothing but the inexplicable unity of God. It is in this 
supreme moment that Sakti or Vaisnavi-sakte becomes 
Brahmasvaripini, being one and absolutely identical 
with .Brahman.* We are simply struck with wonder 
to see how strictly the Paficaratragama has maintained 
the non-dualistic standpoint by co-ordinating śakti and 
$aktimat into a harmonious and indivisible unity.’ The 
key-note of the Paiicaratra tenets, we mean the 


absolute non-difference between Sakti and śaktimat, is 
thus stated :— 


«ia are fat spare fente BOTT | 
s safer ae fetta fere l 


A. Samhita, VI. 3. 


Rgveda, X. 129. 

Manusamhità, I, 5. 

A, Samhita, IV. 73. 

ment aaa’ ar EAA WT | 

RTT: Wi al STRESHRTUU[I a AT U— Op. cit. 
5 aqqan aafia feug] Op. cit.: 


eB o wv m 
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An account of creation is given in the next 
chapter. At the very outset, the Samhita speaks of 
two kinds of creation, namely, pure and impure which 
may roughly answer to the evolution of the intellec- 
tual and material worlds. The account is, however, 
prefaced with a description of the indeterminate con- 
dition or quiescence in which Narayana or Brahman 
is supposed to remain before the world takes a definite 
shape after pralaya. This serves to imprint upon our 
mind the picture of a horrible emptiness in which all 
matters and activities are totally destroyed and there 
prevails a state of grim equality setting at naught all 
sorts of difference and manifoldness, The Supreme 
Reality—the final substratum of all—alone survives this 
desolation, taking back everything unto itself and assu- 
ming the likeness of a limitless sky without any 
disturbance caused by the movement of air. We 
should not, however, forget that this stillness following 
the scene of voidness is also capable of being inter- 
preted as a form of éakti.’ 


To discover the seed of creation, we are asked 
to turn to the divine power of the Lord (Laksmi), 
usually called aasan, which forms His own self 
(smemggr) and reveals itself or becomes determinate for 
reasons not known to us.) And this revelation of sakti 
cónsequent upon the Lord's independent desire ought 
to be regarded as the real origin of creation. Sakti 
is said to make: her appearance in the vast empty 


1 aana aq ad: uut TAL | 
ARTA: R Aa Aaa raAAT Saas Ul 
quifeafireremerenfhareadtusa, tH Op. cit. IV. 2-3., 
2 eem edlfirereqr at sfr: qeaerefütt \—Op. cit. 
8 engana meus mig etemmasmi Op. oit. 
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space just like a flash of lightning in the sky.' The 
awful void is then filled up, to a certain extent, by 
the creation of the worlds of matters and spirits. This 
is, in short, the prologue to the world-drama. 


A seed, little though it is, does not fail to 
impress upon us how a tiny and insignificant thing 
may contain so much power in it as to produce a large 
tree in course of time. The power underlying this 
simple phenomenon is almost the same as is exhibited 
by the sacred syllables (bijas) which a large section 
of the religious-minded Hindus utter with utmost 
reverence. <A dija illustrates the mystic way how the 
power of a god might be concentrated into a syllable. 
As is well known to us all, every god has a corres- 
ponding bījæ with which he is intimately associated. 
This sacred syllable is conjured up as the positive 
symbol of a divinity. In it the deity is supposed to 
be lying in a subtle form. 


The Gautamiya-Tantra, like all other similar 
treatises, has shewn the mystery involved in the 
constitution of the dzja and the mantra appertaining to 
the Lord Krsna. It describes the power of the Lord in 
glowing terms as subtle, supreme and eternal and 
as one that awakens the pure consciousness. While 
the Lord is held to be the seed of the world, His 
divine power, known either as maya or prakrti, is 
called gunamayt (cosisting of three gunas) as well as 
unborn.’ The Lord is depicted as surrounded by eight 


^ SIEUT fi a fes: ue ATÀ gt: 
aot faa faa calf efagatad a ur | 
: aT RERA qi —Op. cit, 
? UNT T: WT Gea facat afaa 1—G. Tantra, IT. 10, 
s bud errat dst festa ear lOp. cit, 
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Saktis representing His eight divine powers. Among 
these Laksmi is said to constitute the Lord's supreme 
power (para Sakti) and divine grace.? 


Laksmi also figures as an embodiment of divine 
power in the Puranas specially affiliated to the Vaisnava 
school. Visnupuràna to which we have several times 
referred in the foregoing pages describes Laksmi as 
the imperishable power of the Lord. She is called the 
Matrix of the world (jagammütaü) and one who is as 
omnipresent and eternal as the Lord Himself? Laksmi 
is said to be the purest form of Sakti, untouched by the 
turbid atmosphere of the world and never subjected to 
the whims of time and other factors.‘ She follows the 
Lord just like a shadow and remains ever a faithful and 
constant partner in all His incarnations, personating 
Sita and Rukmini as associated with Rama and Krsna 
respectively.* Laksmi is significantly called svarapasakti 
in order to lay emphasis upon the fact of her absolute 
identity with the Lord. But this identity in the face of 
apparent difference of personalities may give rise to some 
confusion and objection, because the designation like 
gada which purports to make the Lord the loving 
consort of Laksmi will put a difficulty in the way 
of maintaining the strict non-difference between the 


1 geama aeae: I—Op. cit. 
? ga Meat: qu Uhefaatareefaat I—Op. cit. 
s faa ar santa facut: Aana i 
aar eraat fasyedaat ftw —V. Purina, 1, 8, 15. 
4 PATHE RAJAA TTT | 
ee aft Gees Tea a at gR: n-on. cit. 
5 Wd quo ae Faecal TATE: | 
BAA BUCA AM sfreacetfaett u 
TATA Sal Hesteafa I—op- cit. 
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two. This objection has been, however, turned down by 
holding that the difference of language is not really 
intended to create any distinction between the Lord and 
what ig denominated as His svarapasaktt. Our mode of 
expression is responsible for this seeming difference. 


One of the conspicuous contributions of the 
Visnupurina which has afforded so much food for 
the speculations of the later school of Vaisnavism 
seems to have been the mention of- a trio of sakti 
corresponding to the three distinguished aspects of 
Brahman, namely, Existence, Consciousness and Joy.? 
No impure qualities and pains can reside in one who 
represents gua and the perfect embodiment of joy. 
Jivagosvimin and his followers are of opinion that among 
these three Saktis (sandhini, samvit and Aladimi) what 
comes next in order is superior to the preceding one. 
The hlddint of which Radha is a glorious embodiment 
according to the later Vaisnava interpretation has a 
unique character. Just as müdhurya (emotional Love) 
is held to be the most fascinating and joyful one 
among all varieties of sentiments (rasa), so hladini 
looms prominent among the trinity of sakti recognised 
by the’ Vaisnavas.* 


1 Qed qun at a: gauges: (op. cit. 
ag af amicaccaenifier we afe ere: aR gf | 
q: ya: katsi sqa Aafaa mad \\—Sridharasvamin, 


The Bhāgavata has shown the difference between svarzpatakti and mayá- 
fakt. The former is just the same as the Lord Himself and leaves mzyafakti 


far aside by its supreme influence ( HTat CJA Reese arae fea scala ). 
By comparing eqequfes with the queen and Arata; with a maid-servant 
Baladeva Vidyabhüsana has clearly shown the domination of the one over 
the other ( qgnfedia create df. fu arate RAGANA). 
2 -aifedt feeit afranciat aidad IV. Purana, 1. 12. 69. : 
$ of, gii at ETE: Gate Tere | 
AAT aaa qe AET i —Padmspuréna, 
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Now we come to the Bhagavata. It holds up before 
| us the same glorious portrait of Sakti as we generally find 
| in all other kindred works. The truth revealed to us by. 
| the study of the doctrine of śakti appears to be practically 
| the same in all branches of our literature. The Bhagavata, 
| in its interpretation of saktivdda, occupies a place equal, 
if not superior, to that of the other Puranas. To begin 
with, the Bhagavata has shown its explicit faith in the 
personality of God. And this personal God (Bhagavén— 
a composition of six noble virtues) is assumed to be One 
that possesses power to an incomprehensible extent. ‘There 
is no one more glorious and powerful than the Lord. 
Whatever be our notion of the Godhead, it is quite clear 
that God is a supremely powerful Being. His power 
knows neither limitations nor decay. This is the central 
idea which has been so strongly advocated by the Bhaga- 
vata in various ways. We cannot, however, afford to 
forget that the Bhagavata bears a Vedantic outlook all 
throughout creating no impassable barrier between sakti 
and gaktimat.’ 


First, the word Bhagavān which the Bhāgavata has 
more preferentially and frequently used than the words 
| Brahman? and paramātman is noticed to bring with it the 
| idea of a Being possessing immense and various powers. 
We must remember here that one that has neither equal 
nor second comes to be called Bhagavan only when it 
manifests itself in a conceivable form by virtue of its 
innate power (svariipasakti).’ His svarüpasalctài which is 


1: aaraa fe Atnaaca t—Bhügavata, XII. 19. 15. 

It was in all appearance to attest the non-duality of the Godhead that 
i the Bhagavata has referred to the BgaAtddea in the beginning. 
| agfa acafagedqed qstaTaHgad, | 
| sre fat rard waarfafa poor —op cit. I. 2. 11. 


a Jivagosvümin has tried to show how, according to the different modes 
P. of sadhana, one and the same reality attains these distinctive designations. 
d [ The Supreme Being is called Brahman by those Paramahamsas who meditate 
f upon God as an indivisible unity failing to grasp the mysterious and innate 
4 powers of the Lord. A 
H * D e i 
* epp ula ded aenga wa safe fart wg quete at 
qamasi... faftus afar a AA meat 
—Bhigavatsandarbha. 


i 
| 
| A16, 
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of such a great magnitude as to nullify all activities of 
maya represents nothing but His own self. There is clear 
evidence in the Bhàgavata that the powers of God are 
natural (átmabhüta) and not merely of an attributive 
character. Such a position has been maintained by the 
Bhagavata without being inconsistent with the purely 
monistic ideal of the Vedanta. 

On more than one occasion the Lord has been described 
as composite of all powers. That the Lord is one who 
comprises in Himself immense and various $aktis has been 
made sufficiently clear by numerous expressions such as 
fifa, enu, aarti, arate, aaah 
seufs, Aæ, agran and soon. God is said 
to perform the threefold function (creation, sustenance 
and destruction) by coming in touch with his own power 
(máyà)) He is again held to be both associated with, 
and detached from, mdyd-sakti.". The association and 
detachment of this nature refer undoubtedly, as Sridhara- 
svàmin rightly observes, to the saguna and nirguna 
aspects respectively? The Bhagavata has applied both 
the epithets joyful and powerful to God without making 
any distinction between joy and power. To identify God 
with Joy and Joy alone is not, however, uncompromising 
with the fact of His possessing powers. Sakti and dnanda 
are not mutually conflicting but capable of being harmoni- 
ously blended together in the eternal person of God. One 
who is powerful can also be styled joyful without any 
contradiction. This is why Srikantha has used dnanda- 
maya as a significant substitute for paramasakti (one that 
possesses supreme power). 


; God is again said to combine in Himself all kinds of 
$akti—vidyà as well as avidyd.© He is a personality 


1 


earan AAA Ges areas a qif |—Bhagavata, IV. 11. 26. 

^ ae faka wear PURARA |—op. cit. IV. 12. 6. 

* amar gE farted a agaa mea | 

* AAAA SaqaaHeaTat—Bhigavata, IV. 11. 30. 

* afeay Gea afad aka Raad aaaea magat i— 


op. cit. IV. 9. 16. and ded agaa eet aa: RER gera aaa — 
op. cit. IV. 17. 33. 
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wherein all incongruities and differences are resolved into 
a strange harmony. It is really difficult to imagine the 
true nature of God and still more so to determine the 
exact relation in which He stands to the saktis that are 
ascribed to Him. But this is, we are told, not really an 
ascription because God's powers are looked upon as His 
essential and natural features. To speak the truth, God's 
power is God Himself. 

The Bhagavata, as we all know, found the highest 
Godhead in the person of Krsna.” He is contemplated to 
be the-eternal embodiment of Joy, Love and Beauty and 
one that takes delight in playing with His companions. 
The pious confidence with which the Bhagavata has 
depicted the Lord in this light is remarkable. One can- 
not scrutinise the parts played by Krsna in all the 
incidents connected with His mysterious life without being 
convinced of the unthinkable character of divine powers. 
Accompanied by His own power, the Lord is said to 
perform all that is attributed to Him? The rdsa-lila 
which is intrinsically the secret act of yogamaya or 

- Vaisnavi Sakti presents a beautiful picture where the Lord 
is portrayed as One sporting with His own Salctis that are 
inseparable from His Divine Self. The Bhagavata has 
incidentally referred to the eternal association between 
Siva and Sakti.* 


It is, however, strange that the name of Radha does 
not occur in the Bhagavata. While other Puranas have 
referred to Radha as the glorious embodiment of the 
Lord's power (Aládini Sakti), it is curious enough that 
one that claims to be the most authoritative work of the 
Vaisnava school does not even mention her name. The 
later Vaisnava teachers have, however, discerned an allu- 
sion to Radha in the following verse of the Bhagavata : 


1 Tn the estimation of the Vaisnavas the boys and damsels of Vrndavana 
who had the singular fortune of being playmates of Krsna are all eternal 
embodiments of the Lord’s powers. 


? gre NEAN: Fa: HUET ATA Tray |—Op. cit. 
* ag Tata) AMAIA AE aq Besa TetagU aay: I— 


A Op. cit. III. 9. 23. 
* faa: ame: XUHd— Op. cit. X. 88. 3. 
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TAMIA Fei WTA LAAT: | 
aay fare wifes: Hat naaa: 1l— 
Bhagavata, X. 30. 28. 


Jivagosvamin and others have largely drawn upon 
the. Visnupurana and the Bhagavata adding very little 
to our knowledge of the subject. They have made much 
of the Divine lila or the Lord's activities and particularly 
of the hlddini gakti. Jivagosvàmin describes Radha as 
the brightest jewel among the whole host of the Lord’s 
favourites.* 


ao 


? gy adaa: safest: cte—Pritisondarbha. 
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SAKTI IN SAIVA LITERATURE 


The Saiva literature or Saivagama’ is fairly compre- 
hensive and affords us valuable information regarding the 
salient features of $aktivüda. "Traditions and narratives 
grown round the divinity of Siva are numerous and belong 
io a remote period of Indian history. Reference has 
already been made to the antiquity and popularity of the 
Siva-cult. Siva or his sacred emblem seems to have been 
worshipped in India from a very early time. He is a 
divinity generally mentioned in the Vedas with such 
appellations as Rudra’ and Isana. 


The Svetasvataropanisad appears to be the first of 
its kind to bring to light the supremacy of the deity 
called Siva? It has mentioned various names of Siva 
such as Rudra, Mahe$vara, Hara and I$ana and describes 
the Lord, in conformity with the Upanisadik monism, as 
imperishable and all-pervading While pradhàna or maya 


1 The Saivigama has two broad divisions, namely, Kashmirian and -South 
Indian, the latter being generally referred to as Siddhüntatantra. The Saivas 
make no distinction between the Vedas and their scriptures, since both of them 
are considered to be the work of the same author, viz. Siva. They do not 
believe in the non-personal origin of the Vedas and apply the term Saivagama 
to the Vedas without any reservation. Srikantha also speaks of two kinds of 
Sivigama—the one (ie, Vedas) meant for the three twice-born classes and the 


other intended to be studied by all (aa a Aafmalnaalad A WES: Asia 

faa gR aad ge: dea denda! ume fent fafaa— 

a afürg (qua: aafaa fa-—Srikantha-bhisya under Ved. sūtra, 2. 2. 38). 
There: were different classes of the Saiva Sects, namely, Saiva, Virasaiva, 


Pagupata, Karunikasiddhantin, Kāpālika etc. See Bhàmati under the Ved. 
sütra, 9. 2. 97. and the Sarvadarsanasamgraha. 


2 The names Tryambaka, Krttivasas, Pinakin (Vàj. Sam III. 61.) and 
Kapardin are not also rare in the Vedic literature. 


5 The Mandyukya has laid stress upon the non-dual and quiescent 
character of Siva and has identified Him with the mystic syllable (pranava). 


fritsza Gantgre—M. 12. cf. frat ar gaat aa saat ar füaeuri— 
Sivapurüna. z 


4 §yetasva, IV. 16. 


a 
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is held to be liable to destruction (ksara), the Lord Siva 
is called amrta or deathless. It is this Upanisad which 
has particularly spoken of the supreme power of the Lord, 
and this reference to Sakti, earliest in a sense, proved to 
be a source of great inspiration to the later schools of 
thought. The Kaivalyopanisad has gone a step further in 
elucidating the position of gakti by making Uma a close 
and constant companion of Siva^ We must remember 
that the eternal association of Siva with sakti is a matter 
of unique importance from the sākta point of view. 


The Vàyusamhità and the Sivapurana, might be 
mentioned, among others, as the two authoritative works 
throwing much light upon the important phases of Siva- 
tattva and incidentally upon Saktitattva too. The Saiva- 
bhásya of Srikantha, together with the Sivarkamanidipika 
thereon, is also worthy of mention in this connection. 
Decidedly the greatest stimulas to the spread of Saiva 
doctrines came from the host of Saiva teachers of Kashmir. 
Tt was in this holy land that a number of savants, counted 
from Vasugupta to Ksemaraja, tried their level best to 
popularise the Saivagama by their voluminous productions. 
Their labours were fruitful in ushering a new school of 
advaita philosophy under the name Sivadvayavada or 
Pratyabhijfiadargana. Just as the great Samkara built up 
the splendid edifice of non-dualism on the foundation 
provided by the Upanisads, the Brahma-sütras and the 
Bhagavadgita, so the dgamikas of Kashmir succeeded, of 
course in their own way, in setting up a school of advaitism 
on the materials supplied by the dgamas. : 


Now let us see how Sakti fares in the Sivagama. From 
our meagre knowledge of the Vayusamhità it appears that 
Sakti constitutes the first event of importance in the order 
of evolution proceeding from the Almighty Siva. Sakti 
was the primal thing to come out of the Great Cause and 
she was subsequently followed by mdayd, avyakta and so 


a 


RR TAMA RAAT EX:—op. cit. 


? STASIS quiu Pra faust AEE IMAH l—Kaivalya, 7. Srikantha 
in his Śaiva-bhāşya seems to have been much profited by this passage. 
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on. Siva is said to be the material cause so far as the 
creation of all objects beginning with mà is concerned. 
'The point is made more clear by the statement that 
everything, from Sakti to the world of matter, has its 
origin in the Sivatattva.” It is significant to note here 
that the Sivàrkamanidipikà has taken the word Sakti as 
indicative of Sivatattva or parā śakti which alone per- 
meates the whole universe. We can ill afford to forget 
that sakti in its supreme phase is not at all distinguishable 
from Siva or, in other words, Sivatattva itself is essentially 
the same as Saktitattva. The Vàyusamhità has only 
touched upon the cardinal point of gaktivada when it 
echoes the oft-quoted śruti -(Svetasva, VI. 8.) and states 
that the Lord's power is supreme and manifold, manifest- 
ing itself in the form of conciousness and joy and shining 
as effulgently as the rays of the sun.* 


The Sivapuràna, specially the sections called Vayaviya- 
samhità and  Umasamhità, is a standard work on 
Saivagama and might be profitably studied as what gives 
us a detailed and authoritative account of $aktivada. 
While following up the train of thought described in this 
Purana, we come across many coherent materials as are 
necessary for framing a uniform idea about the truc 
perspective of gakti. First, it graphically reproduces the 
narrative of Uma-Indra as found in the Kenopanisad and 
makes on attempt to show how it brings to light the 
supremacy of gakti. Then follows a somewhat lengthy 
dissertation relating to the real nature of Siva and śakti. 
While Sakti is styled mahddevi or Supreme Goddess, the 
Lord Siva is called śaktimān, i.e. one who commands great 


^ aft: qaar SITE Te Tae | 
adt armar aatseres fürareafeena: t: —V. samhita. 
^ qani a yara füaaeaagadu |—Op. cit. 
* festa aara en qur Reed —under Ved. sütra, 2. 9. 31. 


* qqreu fafrar fs: anae | 
ga AEAT wife Miata TAT tt 
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power. The whole world with all its wonders is said to 
magnify only an insignificant part of their divine glory. 
Things, subtle or gross, conscious or inert, pure or foul 
contain in their ultimate beginning the essence of 
these two tattvas (Siva and Sakti).’ The universe 
might accordingly be called either äkta or Saiva in 
consequence of its emersion from a mystic combination of 
Siva and Sakti.’ 

An identity in difference is the next point to be 
particularly noted. This Purana is emphatic upon the 
absolute non-difference between Siva and galti. It is 
said: Just as the moon-beams cannot be separated from 
the moon and the rays from the sun, so śakti cannot be 
distinguished from Siva. They are mutually dependent 
upon each other and perfectly equal in nature.” Sakti, 
either as vidya or avidyd, is held to be only natural with 
Siva who possesses innumerable powers.’ The whole 
trend of thought might be summed up in the following 
words: there can be no Siva without sakti and no $akti 
without Siva." 


The beautiful array of similitudes by which the 
relation between Siva and Sakti has been characterised 
deserves more than a passing notice. We feel tempted to 
mention a few of these. While all that is masculine, says 
the Purana,’ comes from the Lord, all that is feminine 


1 


Ue eraTenurzdl Aaa NERIS! 
a 

afan a AANA AT M--S. Purina (V. samhita), 4. 4. 
sri a qi aa ga’ fusfsgrene | 
faea a firatara cared Saccawiaa: N- Op. cit. 
afaaianged g aie Gafag sg \—Op. cit. 
* gegt a ag aera aa afegaar Aa | 

a afa fraaratsta aar star faa fara: 1—Op. cit. 
* ad nenia tafea: fear 1—Op. cit. 


wie: efast aeq—Op. cit. and YAFA: WEA "cu gang- 


farga: |—Op. cit. 
* a fara far afte a waar a fa fia: Op. cit. 
* gt GUAT: Ga feu Gat Heal \—Op. cit. Cf. Visnupurana, I. 8. 32. 
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evolves from the Goddess; while the former constitutes 
the subjective, the latter represents the objective; while 
the one is said to be the beholder and the knower, the other 
stands for all that is observed and known. They are as 
closely related together as day and night, time and space, 
the earth and the sky, the tree and the creeper and so on. 


The Sivapurāņa continues that Sakti is one and 
supreme, an embodiment of consciousness as well as the 
creative principle of the world. She is called mūlaprakrti 
and mdyd involving the three gunas. At the time of 
utter annihilation, she ceases to be a distinct entity and 
becomes absolutely identical with the Lord only to appear 
again in an eventful hour? Their identity as well as 
difference is a mystery which is not for the man to solve. 
'Their oneness, however real and genuine, is said to be 
disturbed by the reactionary process of creation. 


Reference has been made to the three kinds of 
divine powers, namely, jndna, icché and kriyd. The 
Purana has shown how ndda emerges from sakti in 
consequence of a disruption brought about by kriyasakti 
and how bindu arises from it leading in turn to the 
manifestation of Sadāśiva or the supreme Lord? 


It is said that one and the same Sakti assumes different 
forms and appears manifold to our vision^ The Purana 
explicitly states that all divinities are personifications of 
gakti. It holds that Rudrani, Vaisnavi, Brahmani, Aindri, 


^ dar oer a fug ar afi: saaara |—Op. cit. 
> fan oer afte: Raras TAT | 
aa: qepet ait at fafa u—Or. cit. 

* aa: faremo ram pl URRAZA | 
aeai fagterarmraraat aa: gast u 
aaae faegfaegiga: aafita: \—Op. cit. 
aaga Wang Sag, THAT | 

mAsa arat agra faegagaa: |—Siraditilake, I, 7, 
‘ qa: wg famed agar equum: Op. cit. 


"n 


Ci. 
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ete. are all embodiments of sakti. The Purana comes to 
the main point of interest by stating freely that the whole 
world is permeated by Sakti, whatever we perceive being 
only a positive manifestation of nothing but Sakti.’ 


The Umiasamhita, a section of the Sivapurana, gives 
us almost the same narrative of Sakti and her wonderful 
activities as we find in the Markandeya and other Puranas. 
The utterance of the Goddess appearing in the person of 
Uma is fraught with much significance and helps one to 
have a clear vision about the supreme character of sakti. 
Uma is introduced in all her glory as addressing the gods 
in the following words: I am the supreme Brahman, the 
Great Light and the sacred syllable (pranava). I am all; 
nothing exists that does not partake of me. Though 
essentially formless, I assume forms and represent all that 
exists. Unthinkable are my qualities; I am eternal and 
appear in the dual forms of cause and effect. The so- 
called saguna and nirguna are nothing but two aspects in 
which I manifest myself. I am both male and female. 
The deities like Kalika, Kamala, Vani, etc. are all embodi- 
ments of my sakti and have evolved out of my person.” 


Srikantha, one of the leading exponents of the Saiva- 
gama, wrote his commentary on the Vedàntasütras in a 
true Saiva spirit. His expositions prove considerably illu- 
minating in estimating the position of Sakti in the Saivà- 
gama. Sakti, as we have stated elsewhere, occupies a 
conspicuous place in Srikantha’s conception of Brahman. 


1 fara agains afgafata afar | 

WANAKA TE SATA "DID EEISERRICHRI Op. cit. 

qi Ha qi Saifa: mupagezefqut | 

anaes ei Herat alfea TAA i 

furem quen aaacaeaefaat , 

AAA fercar PANER i 
saagaa aafaa quura: | 

SAA SAAT gE: at fe TA: | 

AGUA AMASAAAT: THAT: BEIT: Op. cit. 
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Though a strict advaitin, he always speaks of Brahman as 
one qualified by supreme power(quwmwafxg) His main 


thesis is therefore one of qualified monism. 

To determine what is actually meant by the word sat 
or ultimate reality (ała  dlemqua emd¥d—Chand) has 
been a difficult problem to the Indian philosophers. 
Under the Ved. sütra, 1.1.5, Srikantha has not only set 
aside the causality of unconscious pradhdna, as postulated 
by the Sàmkhya, but has treated Brahman as the real 
substance that 1s denoted by the word sat and upon it one 
must look for both the material and efficient cause of the 
world. Moreover, he has made the word sat a strong 
argument in order to bring out the qualified nature of 
Brahman. According to his interpretation, the Sruti 
ekamevddvitiyam is conclusive enough to prove that 
Brahman is qualified, i.e., possesses the quality of being 
one and without second or, in other words, Brahman is 
omnipotent and omniscient. Brahman in his characteri- 
sation is not nirguna or absolute but one that possesses 
supreme power of getting itself diversified into the countless 
varieties of phenomena. 
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Jivatattva O Kramavikasavada : 

(Bharater Sadhana, Bhàdra, 1839 B.S.).. 
Tantrer darganikaté: . ` 

(Bharater Sadhana, Asvina, 1839 BS.). 

(Sanskrit Version, Journal of the Sanskrit 

Sahitya Parishat, March 1933). js 
Bharatiya cintàr dhàrà: — 

(Bharater Sadhana, Caitra, 1339 B.S.). 
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| 19. Saundaryalahari : 
j (Bangasri, Jyaistha, 1340 B.S.). 
i 13. Vaisnava dharmer itihasa : 
(Bangasri, Agrahāyaņ, 1940 B.S.). E 
i 14. Vasnava dharma o tàhàr ädarśa : 
(Patha, Vaisakha, 1841 B.S.). 
15. Kah Pantha: 
(Pantha, Jyaistha, 1341 B.S.). 


| 16. Saktitattva o Sākta dharma: 
| (Pantha, Bhadra, A$vina and Kartika, 1341 B.S.). 


17. Kaltattva: 
(Bangasri, Pausa, 1341 B.S.). 
(Hindi Version, Kalyan Sakti-anka, Gorakhpura, 
August, 1934) . 


1 18. Vedünte Saktivada: 
(Pantha, Pausa, 1341 B.S.). 


19. Bindutattva : 
(Bharater Sadhana, Kartika, 1339 B.S.). 
i 20. Tahar Katha: 
\ (Bharater Sadhana, Kürtika and Agrahayana, 
j 1339 B.S.). 


His Works and Articles in Sanskrit : 


1. Sikşämukulam : 
(Dacca, 1930). 
Approved by the Text Book Committee. 


9. Tantracarca: 
(Journal of the Sanskrit Sahitya Parisat, January, 
1933) . 


3. Matriculation Sanskrit Selections : 
(Calcutta University). 


4. Intermediate Sanskrit Selections : 
(Calcutta University). 


Vedic Selections : 
(Calcutta University). 
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